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Abstract

Segregation, Desegregation, and Integration:
The Legacy of Thomas Buford Maston
On Race Relations
This dissertation argues that T.B. Maston’s work towards and through
desegregation used theologically and biblically coherent argumentation to cause eventual
change in race relations within the Southern Baptist Convention as well as give a
blueprint for future racial reconciliation through integration in the church.
Chapter 1 introduces the topic and direction of this work, including its
hermeneutic, scope, and goals.
Chapter 2 summarizes the context for Maston’s work by outlining the Southern
Baptist Convention’s history of race relations and offers Maston’s theological framework
as a response to segregation.
Chapter 3 examines the work and legacy of T.B. Maston within race relations on
both the written and anecdotal level through an examination of his anthropology as the
SBC moved into desegregation.
Chapter 4 applies the work of Maston to the continued task of unity within the
church racially by developing his system of ethics and applying it to integration.
Chapter 5 gives Maston’s blueprint for integration in proposed actions for the
individual, the academy, the local church, and the Southern Baptist Convention.
Chapter 6 provides a summary of the work and addresses issues and critiques.
Paul J. Morrison, Ph.D.
Supervisor: Evan Lenow, Ph.D.
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Chapter 1
Introduction

Introduction to the Topic
The Southern Baptist Convention’s legacy regarding race relations in the United
States and its unbiblical past have often been tragically ignored, regretfully forgotten, or
wholly condemned.1 However, such sweeping reductions fail to see the complexity and
diversity of thought represented under the auspices of the Southern Baptist Convention
(SBC). Every past, whether personal or corporate, is filled with both pride and shame;
actions which are reflected on in joyful nostalgia, and actions which stir up regret and
pain. This is true not only of the Convention’s history in totality but also as it specifically
regards race relations. The SBC was founded out of the Triennial Convention due to a
question of racial concern, namely whether slaveholders could serve as missionaries,
setting a broad tone of moral apathy towards the mistreatment of other races that would
endure for generations.2 Further, it is widely understood that the SBC was behind the
social curve set in motion by the leaders of the Civil Rights Movement.3 This was not

1

See “Black Baptist Rejects Apology by SBC,” Christian Century 112, no. 27
(September 27, 1995): 879.
2

Southern Baptist Historical Library and Archives, 1845 Proceedings of the
Southern Baptist Convention (Southern Baptist Convention, Richmond, VA): 12-18.
http://www.sbhla.org/sbc_annuals.
3

See Jarvis J. Williams and Kevin M. Jones, Removing the Stain of Racism from
the Southern Baptist Convention: Diverse African American and White Perspectives
(Nashville, TN: B&H Academic, 2017), 12; Carolyn Renée Dupont, Mississippi Praying:
Southern White Evangelicals and the Civil Rights Movement, 1945-1975 (New York,
NY: New York University Press, 2016); and “Resolution on Racial Reconciliation on the
150th Anniversary of the Southern Baptist Convention.”

1

2
unique to the SBC as a denomination for “[in] reality the church set the pace, established
the pattern, and provided for segregation in this country. For this the church must bow its
head in shame.”4 Even as recent history has had proponents within the Convention and
outside of it reflect upon this troubled history, the generalization is often of total error.5
While many of these accusations would be fitting to describe the majority of the
Convention’s history concerning race, there was still a group of biblically faithful men
and women who both recognized and fought for their racially marginalized brothers and
sisters. Among these was Thomas Buford Maston. T.B. Maston, often called “the
conscience of Southern Baptists,”6 served as Professor of Christian Ethics at
Southwestern Baptist Theological Seminary from 1922-1963. Maston’s legacy is one that
can be further traced through the impact he had on his students, his colleagues, and his
church. He is remembered as a “superior teacher, dedicated Christian, involved

http://www.sbc.net/resolutions/899/resolution-on-racial-reconciliation-on-the-150thanniversary-of-the-southern-baptist-convention.
4

Gerald L. Thomas, “Achieving Racial Reconciliation in the Twenty-First
Century: The Real Test for the Christian Church,” Review & Expositor 108, no. 4
(September 1, 2011): 561.
5

For an example of this generalization, see Mark Newman, Getting Right with
God: Southern Baptists and Desegregation, 1945-1995 (Tuscaloosa, AL: University
Alabama Press, 2001). For examples of countering this claim, see Kimberly Lynn
Pennington, “Blueprint for Change: A History of Efforts by Southern Baptist Leaders to
Reform Southern Baptist Culture on Race Relations” (Ph.D. diss., Southwestern Baptist
Theological Seminary, 2016); and David Christopher Roach, “The Southern Baptist
Convention and Civil Rights, 1954-1995” (Ph.D. diss., The Southern Baptist Theological
Seminary, 2009).
6

T. B. Maston and William M. Tillman, Perspectives on Applied Christianity:
Essays, in Honor of Thomas Buford Maston (Macon, GA: Mercer University Press,
1986), 1.

3
churchman, devoted family member, understanding friend, prolific author, disciplined
human being, friend of students, outstanding scholar, [and a] servant of Jesus Christ.”7
This reputation was not easily attained and often cost him deeply to retain among those
looking on, to the displeasure of many. His convictions on race would cost him future
promotion and eventually his professorship.8 Yet he writes, “If Christians do not attempt
honestly to apply the Christian spirit and Christian principles to race relations, how can
they expect others to respect their Christian claims or to hear and accept the message they
proclaim?”9
Continuing friction between those of different races can be traced both
historically and anthropologically. This friction remains one of the most pivotal
discussion points within a search for unity in the church today. Gone are the days of legal
slavery and legal segregation in the United States, and, as a result, some believe racism
followed suit.10 However, the sentiment of racism as a departed struggle is carried
predominately by White evangelicals unable to recognize the struggles of their brothers
and sisters in the minority, primarily because of an ignorance surrounding the reality of

7

William M. Pinson, An Approach to Christian Ethics: The Life, Contribution,
and Thought of T. B. Maston (Nashville, TN: Broadman Press, 1979), 29.
8

Jack MacGorman and Ruth MacGorman, “Personal Interview, October 22, 2015”
(Fort Worth, TX: The MacGorman’s House, 2015). Audio File. The MacGormans
specifically recall that Maston was to be named president of his alma mater, CarsonNewman, but that the offer was withdrawn as a result of his stand on race.
9

T. B. Maston, The Bible and Race (Fort Worth, TX: Southwestern Baptist
Theological Seminary, 2008), 95.
10

George Yancy, White Self-Criticality Beyond Anti-racism: How Does It Feel to
Be a White Problem? (Lanham, KY: Lexington Books, 2015), 30.
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their fight.11 Further, there can be difficulty in moving the conversation forward as
“evangelicals have a tendency to define problems in simple terms and look for simple
solutions.”12 However, the race conversation is anything but simple. The answer is
neither found in pretending that it is unneeded nor in dismissing the task as unattainable.

Question to be Answered
Maston’s work offers a pattern which gives an answer to the questions of the race
issue. Read in a post-twentieth century context, Maston’s works may not, at first glance,
seem exceptionally revolutionary or worth noting until the reader sees the copyright date.
Maston was writing on racial equality well before the Civil Rights movement, on
desegregation before Brown v. Board of Education, and continued to be years ahead of
his contemporaries throughout his life. In the end, it is hoped that this development would
lend a hand to the present conversation and problems, as Maston says, “Spiritual maturity
on the part of God’s people of all races would go a long way toward finding a solution for
our present problems.”13 A historical-ethical sketch of the life and works of Maston gives
both a foundation for understanding the past of the SBC as well as an answer to

11

Michael O. Emerson and Christian Smith, Divided by Faith: Evangelical
Religion and the Problem of Race in America (Oxford: Oxford University Press, 2000),
Kindle Location 429. “Evangelical” here is in the traditional vein of protestant
conservatism which can be clearly seen in Bebbington’s quadrilateral of conversionism,
biblicism, crucicentrism, and activism in David W. Bebbington, Evangelicalism in
Modern Britain: A History from the 1730s to the 1980s (London: Routledge, 2003), 3.
12

J. Daniel Hays, From Every People and Nation: A Biblical Theology of Race
(Downers Grove, IL: IVP, 2003), 18.
13

T.B. Maston, “Biblical Teachings and Race Relations,” Review & Expositor 56,
no. 3 (July 1959): 242.
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contemporary questions of racial integration. This dissertation seeks to answer the
question: “How have the life and works of T.B. Maston affected the nature of race
relations within the Southern Baptist Convention?”
Thesis
This dissertation examines the writings of Thomas Buford Maston in his efforts to
reform the racially misguided interpretations of Scripture in the church and their
subsequent prejudices. This is to say that these interpretations were racially misguided
insofar as racial preconceptions and perceptions influenced the ways biblical texts were
understood. Many historians hold that the SBC’s position on race was one thrust upon it
by the shifting of the culture outside of the church rather than the working of men and
women from within the denomination.14 Maston is not merely reduced to a visionary that
foreshadows the eventual position of the convention, but is one that directly causes
lasting change through his impact on both readers of his work, and more notably, the
students that sat under his instruction. Maston’s impact upon his students shaped a
generation of leaders in the Convention that fought for racial growth even after his death.
Though he has been frequently painted as a liberal scholar.15 This dissertation argues that

14

See Mark Newman, Getting Right with God: Southern Baptists and
Desegregation, 1945-1995 (Tuscaloosa, AL: University Alabama Press, 2001), or David
Strickland, A Genealogy of Dissent: Southern Baptist Protest in the Twentieth Century,
(Lexington, KY: The University Press of Kentucky, 2015).
15

For a depiction of Maston as a liberal who relied more upon sociological and
cultural progression instead of theological and biblical motivations see Kathryn Gin Lum
and Paul Harvey, The Oxford Handbook of Religion and Race in American History (New
York, NY: Oxford University Press, 2018), 496; A. Jase Jones, “T. B. Maston: The Man,
His Family, and His Ministry,” (Abilene, TX: Speech at Logsdon School of Theology,
Hardin-Simmons University, March 27, 1999): 6, and Rufus B. Spain, “Oral Memoirs of

6
Maston’s work towards and through desegregation used theologically and biblically
coherent argumentation to effect eventual change in race relations within the Southern
Baptist Convention as well as give a blueprint for future racial reconciliation through
integration in the church. This dissertation follows the structure of Maston’s assessment
of race relations in the pattern of segregation, desegregation, and integration. This inward
mobility is more than a simple historical observation as it represents Maston’s deeper
argument towards biblical racial reconciliation.
To be clear, this work is both historical and conceptual. The endeavor is a deep
evaluation of Maston’s racial ethics.16 However, Maston’s arguments and assessment of
racial ethics necessarily move through the historical cycle of segregation, desegregation,
and integration. To evaluate the coherence and blueprint of Maston’s racial ethics, the
historical context must be explored. His legacy and the works of his students are intended
to prove the efficacy of that assessment through change in the SBC. This historicalethical presentation demonstrates the coherence of Maston’s method as well as the first
two components of the blueprint through segregation and desegregation. The third

T.B. Maston,” (Waco, TX: Baylor University Institute of Oral History, 1973): 128. The
assertion of Maston as a liberal scholar may be intended by some to dismiss his work as
social rather than biblical and limit the application of his blueprint in a distinctly more
conservative Convention today. This relegation of social intent over biblical truth would
set issues of race as a tertiary discussion of the church.
16

Racial ethics and ethics concerning race are to be understood here as
synonymous descriptions of the concept of race explored ethically, rather than a modifier
of action. This is the conceptual aspect of this work. The conceptual recognizes the
underlying truth explored here exists apart from time. This especially relates to the
assertion of coherence and evidence for the acceptance of Maston’s blueprint. However,
this truth also operates historically through Maston’s work in the SBC. This is directly
tied to the effecting of eventual change. Both aspects reveal the fullness of Maston’s
racial ethics.
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component consists of the greatest contribution to the field and will thereby be given
greater treatment in this dissertation.

Definitions of Terms
To understand this topic and discuss it well, it is necessary to begin by defining
key terms that either are used frequently or carry a loaded connotation. Chief among
these is the definition of race or ethnicity, which are used here interchangeably.17 While
race has been considered in a multiplicity of ways throughout history, it is helpful here to
consider that categories have been traditionally and primarily constructed around physical
appearance and language.18 However, as biologists have gained a better understanding of
the genetic makeup which would shape this physical appearance,
the term ‘race’ is currently believed to have little biological meaning, in great part
because of advances in genetic research. Studies have revealed that a person’s genes
cannot define their ethnic heritage and that no gene exists exclusively within one
race/ethnocultural group.19
J. Daniel Hays posits that subcategories of race often include “geographical location,
ancestry (real or mythic), dress, diet, or numerous combinations” of social boundaries.20

17

While some sociologists and anthropologists, such as Justin D. García, draw
distinctions between these terms, the absence of consistency and genetic support of
physical traits or skin color leaves an exclusively physical or biological definition, as is
generally given to race, lacking.
18

For a deeper reading of historical-racial divisions constructed biblically, see J.
Daniel Hays, From Every People and Nation: A Biblical Theology of Race (Downers
Grove, IL: IVP, 2003).
19

Stacie R. Chismark, M.S. and Kayla Mandel, M.S. Sheets, “Race,” in Salem
Press Encyclopedia of Health, (Hackensack, NJ: Salem Press, 2014).
20

Hays, From Every People and Nation, 28-29.

8
For the purposes of this dissertation, race should be understood as a “socially defined
manner of identifying and categorizing individuals into groups on the basis of actual or
perceived differences … [the] basis for defining similarities and differences, and
subsequently establishing collective group identities [being a combination of]
physical/biological traits and social/cultural traits.”21 As a reflection of “folk
conceptions” of race,22 it is generally an overstatement to reduce entire ethnic groupings
to such terms as “White” or “Black.” Yet, this is the most often named racial divide in the
United States from the nineteenth century to today.
This division has taken a number of terms over the years, generally due to shifting
connotations of terminology. For example, in his discussion of racial groups, Maston
would employ the terms “White” and “Negro” or “Colored.” While the latter terms carry
a pejorative connotation today, at the time of Maston’s writing the terms were standard
across racial lines and should not be read as derogatory statements or as a sign of
prejudice on the part of Maston. Further shift can be seen today in many circles to include
“Black” or “African American” within a larger grouping of “People of Color.”23 These
divisions and nuances should not be overlooked as what some may deem political
language, but viewed as using the nuances of language to convey respect and concern

21

Justin D. García, Ph.D., “Ethnicity,” Salem Press Encyclopedia (Pasadena, CA:
Salem Press, 2014).
22

David J. Atkinson, David Field, Arthur F. Holmes, and Oliver O’Donovan,
“Race,” in New Dictionary of Christian Ethics & Pastoral Theology (InterVarsity Press,
2013), 716.
23

Courtney T. Goto, “Beyond the Black-White Binary of U.S. Race Relations: A
Next Step in Religious Education,” Religious Education 112, no. 1 (January 2017), 35.

9
consistent with the Spirit of Christ. For this reason, much of the conversation surrounding
shifts in terminology from “Colored” and “Negro” to “Black” or “People of Color” marks
a shift in the terminology from a deriding imposition to an empowering willful
implementation. This paper then will consider the primary racial divide as between White
and Black Americans within the context of the United States while affirming that said
divisions are social constructs that extend beyond any respective stereotypes. This divide
will offer a narrowed focus which subsequent universals may then be applied to
additional racial groups or struggles. It should also be noted that this is the primary
division referenced by Maston. Greater conversation should also note that the racial
concerns of this test case necessarily extend to any discussion of racial interaction or
racism. Racism should then be understood as holding one or more racial or ethnic groups
as categorically superior or inferior to another. This perception is a false estimation of
reality. This may be expressed subtly or overtly, and this paper will argue that either
expression should be repudiated.
Turning to the concepts of segregation, desegregation, and integration, Maston’s
definitions here are most helpful. Maston affirms the classic definition of segregation
posited by Liston Pope in 1957 as “the enforced separation of racial groups, either in
regard to a few areas of life or in regard to many or all.”24 Maston notes further that this
enforcement is most often maintained legally, but may further be seen as compulsory in
social customs and economic practices.25 In consideration of segregation, the ideal
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response is not simply one of undoing, but of uniting. This is a desired end of this
dissertation. A proper theology of God necessarily dismantles the improper view of his
creation.
Segregation that is maintained by law can be repealed by law, although as a real
achievement desegregation requires more than the mere passing of a law. A law or
the repeal of the law, however, may provide the basis for and give support to moral
action. It may maintain pressure toward a desired end. After all, desegregation as
such is not directly concerned with inner attitudes and purposes. It cannot and does
not attempt to eliminate prejudice. It is concerned with the removal of injustice.
Prejudice is a problem for the school and the church. Injustice is a legal matter, and
hence its correction is the responsibility of the state.26
Desegregation then, as it is used in this dissertation, concerns the removal of
barriers, legal or social, that have served injustices on the basis of one’s race.
Desegregation with a minimum of disturbance depends primarily on the following:
(1) A clear and unequivocal statement of policy by leaders with prestige and
authority. (2) A firm enforcement of the changed policy by the authorities even in
the face of initial resistance. (3) A willingness to resort to law and strong
enforcement policies when necessary to deal with actual or attempted violations or
incitement to violation of the new policy. (4) And appeal to the individuals
concerned in terms of the religious convictions and their acceptance of American
ideals.27
The next term which needs to be defined is integration. Maston describes
integration as the ultimate goal for the church regarding race. In his work, Segregation
and Desegregation, Maston responds to the desegregation marked by Brown v. Board of
Education and the ecclesial response to the ruling. Desegregation and integration are both
responses to segregation, but should not be conflated. Maston notes the differences

York, NY: Macmillan Co., 1959), 44.
26

Ibid., 64.

27

Ibid., 71.

11
between the two saying that “integration involves more than the removal of barriers and
the elimination of compulsory segregation. This may be accomplished by desegregation.
The latter is legal and more or less formal. Integration is voluntary and social.”28 He then
notes this process as far lengthier than desegregation. The concern of integration is full
acceptance and reconciliation in community. While the theological foundations for this
understanding are discussed later, it is necessary at this point to understand what is meant
by the expression. Martin Luther King Jr. describes it in this way,
we do not have to look very far to see the pernicious effects of a desegregated
society that is not integrated … a society where men are physically desegregated
and spiritually segregated, where elbows are together and hearts are apart … it
leaves us with a stagnant equality of sameness rather than a constructive equality of
oneness.29
Integration should be understood as the full amalgamation and reconciliation of
previously segregated groups in a single community. Specific examples of this
amalgamation are explored in depth in the fifth chapter. This integration is not an
artificial measurement of diversity from wide-sweeping demographics, but should reflect
the immediate community racially.30
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A comprehensive examination of the immediate community would need to
assess historical and sociological causes for the present community, such as shaped by
slavery or red-lining policies. A full discussion of reparations for the sins of previous
generations is impossible in a paper of this length. It is then better to consider how the
present church can respond to injustice and division within the context of ministry today.
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Methodology and the Uniqueness of This Contribution
Maston’s extensive ethical writing includes three key works that explicitly
address the race issue biblically: Of One, The Bible and Race, and Segregation and
Desegregation–not to mention copious articles, pamphlets, sermons, and lectures
focusing on the issue. This dissertation seeks to trace the development of Maston’s
thought concerning race through his writings over the course of his life. His three
monographs on the issue offer the fullest sampling of his thoughts on race, though other
sources such as personal letters, the reflections of his students found in his festschrift,
other books written in his honor, and personal interviews are explored as well. While
these works vary in length and audience, this dissertation seeks to give Maston’s primary
works on racial ethics the greatest weight. From here, each secondary source is given a
relatively equal standing in outlining a development of thought. Further sources
addressing the field of Christian ethics and theology at large, including Maston’s
comprehensive corpus, as well as external sources specific to the question of race, are
also addressed at varying degrees throughout the dissertation.31
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While the work of T.B. Maston has been generally evaluated in regard to his
hermeneutics and ethical thought, there has not been a full examination of his racial
ethics to the degree that this present work endeavors. To show the uniqueness of this
contribution, it is helpful to first note similar tasks regarding Maston’s legacy and how
they differ from the present one.
Moving chronologically, in his 1972 dissertation, “The Ethical Thought of T. B.
Maston,” Vance Kirkpatrick expresses the ethical thought of Maston as a summation of
his total body of works in Principlism thematically, personally, and socially.32
Kirkpatrick’s work considers Maston’s writings and work on race across eight pages in a
wider section considering the social implications of Maston’s ethical thought but is more
explanatory than evaluative. Further, Kirkpatrick’s presentation of Maston’s ethic is more
conceptual than systematic and might be better described as Maston’s ethical
hermeneutic.
Jase Jones’ look at Maston’s contribution to “Race Relations,” the eighth chapter
of William Pinson’s 1979 work, An Approach to Christian Ethics: The Life,
Contribution, and Thought of T. B. Maston, predominantly offers figures which establish
a timeline of Maston’s racial work.33 Jones’ contribution is helpful in expressing
Maston’s work on a cursory level. However, this does not explore any depth of argument
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beyond the historical background that spurred on his efforts summarized in the
expression,
behind all that [Maston] does are deep convictions that the Christian gospel is to be
applied in the area of race, that Christian treatment of minority racial groups had not
been based on Christian ethical principles, and that he must be directly involved in
the struggle for racial justice.34
Moving outside of Southwestern, Hyuck Bong Kwon wrote his Master’s thesis at
Southeastern Baptist Theological Seminary on Maston in 1982.35 This thesis surveys
Maston’s contributions to the field of Christian ethics as an introduction to students at
Korea Baptist Theological Seminary. Kwon’s short thesis relies heavily on Pinson’s work
to give a biographical sketch of Maston before summarizing the ideas of Maston’s Why
Live the Christian Life, but offers little evaluation to the rudimentary introduction.
Turning to Maston’s festschrift, Perspectives on Applied Christianity, John Wood
presents a diagnosis of the race issue following Maston’s work in “Black America: From
Bad News to Good News/Bad News.” 36 Written in 1986 during his tenure as Professor of
Christian Ethics at Baylor, Wood asserts that “many of the issues addressed by Dr.
Maston have been resolved,”37 and Wood chooses, instead, to focus on Lawrence
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Kohlberg’s six stages of moral development as they relate to the race issue.38 While an
interesting essay, Wood’s effort offers no distinct contribution to the study of Mastonian
racial ethics.
Charles McCullough’s 1987 dissertation, “An Evaluation of the Biblical
Hermeneutic of T.B. Maston,” moves beyond the generalities of Kirkpatrick’s efforts to
specifically note Maston’s biblical hermeneutic, a task which humorously caused Maston
to remark, “I didn’t know I had one!”39 McCullough’s work examines a full survey of
Maston’s life, beginning from his childhood to measure the cultural, religious, and
academic influences on his interpretive method.40 There is limited crossover in
McCullough’s task onto the present one, such as a general description of Maston’s
theology as it pertains to his hermeneutic and a brief development of his application of
this hermeneutic on race. The present task concerns greater depth into the discussion as
well as offers distinct conclusions differing from McCullough’s evaluation.
The closest contribution to the present work is Alan Scot Willis’ 2005 work, All
According to God’s Plan: Southern Baptist Missions and Race, 1945-1970.41 Willis
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writes from an external perspective evaluating the impact of race upon the Convention’s
missions efforts including the influence of Maston in the convention. While Willis is
primarily concerned with the work of H. Cornell Goerner and others as representatives of
Southern Baptist missions leadership, he uses Maston as the representative for
progressive Baptist theology in his first chapter. Willis portrays Maston as one who
sought social engagement of the arguments on race within public forums, pointing
specifically to his works in articles, journals, and his three monographs on race. Willis’
presentation of Maston addresses limited aspects of his racial ethics, but is by no means
comprehensive in addressing the pattern explored here nor in exploring the depths of
Maston’s methodology.
To be sure, Maston’s efforts have been both praised and critiqued, but an
examination of the cogency of his full racial argument and underlying methodology have
not been offered. To this end, this dissertation seeks to move through the pattern of
Maston’s assessment of the race issue from where it has been in segregation to where it
presently stands in desegregation and the proposed idealistic goal of integration. In
seeking theologically and biblically coherent argumentation, it will be necessary to
evaluate the full measure of Maston’s worldview, most notably including his theology,
anthropology, and ethics to assess each individually. Each of these facets in turn aligns
itself, to some degree, to give answer to the pattern of segregation, desegregation, and
integration and is structured within this frame. This three-fold pattern is seen most clearly
in Segregation and Desegregation, but can also be seen in his racial works at large.
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Hermeneutic
In its engagement with Maston, this dissertation often explores texts from the
Bible. Before moving to any such texts, it is necessary to outline in detail the hermeneutic
utilized within this dissertation in the interpretation of Scripture and its subsequent
assumptions.42 This dissertation deals firsthand with texts both in the Old and New
Testament. In each case, it is necessary to understand first the original context of each
pericope including, but not limited to, the author, audience, and circumstance of the
passage and the book as a whole. The Bible is not merely a record of wisdom void of
time or space, but was written and compiled over a period of more than 1,600 years and
each book has a unique purpose and intentionality with its inclusion. Within the realm of
Christian ethics, there can arise a tendency to simplify and reduce portions of Scripture,
specifically the Old Testament, to a single imperative. But it must be remembered, as
Hays writes, that “the Law is not presented by itself, as some sort of disconnected but
timeless universal code of behavior. Rather it is presented as part of the theological
narrative that describes how God delivered Israel from Egypt and then established them
in the Promised Land as His people.”43 Understanding the fullness of context in the Law,
Prophets, and other types of Scripture helps to avoid this dissonance. This question of
context is the chief determinant of the biblical coherence which is being tested in this
dissertation. When a text is described as hermeneutically accurate or appropriately
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interpreted, the assertion is that the history of interpretation which is being presented has
rightly considered aspects of right textual interpretation, rather than a wider allegorical or
imposed reading of the text.44
After understanding the passage’s original context, it is then helpful to note the
modern culture, context, and the differences between modernity and what is written to
apply the text appropriately. To this end, many propose methods of simplifying or
unifying ethics within the testaments.45 Traditional approaches such as the threefold
distinction of moral, civil, and ceremonial laws, initially put forth by Justin Martyr, can
be helpful for the layman to overcome an initial panic over how to understand the scope
of the Law’s application.46 However, as a proper hermeneutical strategy, there can arise a
tendency towards the
inconsistent and arbitrary, and the Old Testament gives no hint of such distinctions.
This approach errs in two ways. On the one hand it dismisses the civil and
ceremonial laws as inapplicable. On the other hand it applies the so-called moral
laws as direct law. In addition the traditional approach tends to ignore the narrative
context and the covenant context of the Old Testament legal material. Principlism,
an alternative approach, seeks to find universal principles in the Old Testament legal
44
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material and to apply these principles to believers today. This approach is more
consistent than the traditional one, and it is more reflective of sound hermeneutical
method.47
Principlism seeks to find the truth of the passage before it finds the imperative of that
truth.
The issue of this terminology, of course, must be addressed, as it could be argued
that Principlism rightly belongs in methodology rather than hermeneutic. However,
Maston used Principlism to describe his hermeneutic and his ethics, no doubt
highlighting how closely what Scripture taught and how Scripture should be applied were
related in his mind. Further clarification then requires delineation between Principlism as
a hermeneutic and Principlism as a system of ethics. The former can remain titled as
such, as it aligns with both current terminology and reflects Maston’s work. Guy
Greenfield, a student of Maston’s who would later assume his post at Southwestern,
writes in Maston’s festschrift that this hermeneutic was primarily shaped by Maston’s
colleague, H.E. Dana, and is best be described as “the principlist approach.”48 In his own
words, Maston writes that “[principles] will not only help us to know the will of God,
they also will deepen our desire to walk in his will. They will even provide a basis for the
proper interpretation of the specific teachings of the Bible.”49 This approach grounds
itself as more teleologically balanced than the simple deontology Martyr’s threefold
approach inclines itself towards. This question of deontology versus teleology pertains to
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the foundational understanding of ethical motivation. To understand the fullness of this
motivation, it is necessary to briefly delineate the two broad systems to see their weight
on the present hermeneutic. Deontology, from the Greek δεόν (what is due, duty, or
obligation), asserts objective rules or duties that dictate moral procedure. David W. Jones
describes this process as a system in which “moral praise or blame is assigned based on
the conformity (or lack thereof) of specific actions to prescribed morals. As such,
deontological theories are usually described as action-based ethical systems.”50 Teleology
on the other hand, from the Greek τελός (goal or end), instead holds “that the ultimate
criterion or standard of right and wrong is ends or results.”51 C.D. Broad, one of the
earliest to draw the distinction between these theories, summarizes them saying,
Deontological theories hold that there are ethical propositions of the form: ‘Such
and such a kind of action would always be right (or wrong) in such and such
circumstances, no matter what its consequences might be.’ … Teleological theories
hold that the rightness or wrongness of an action is always determined by its
tendency to produce certain consequences which are intrinsically good or bad.52
Every ethical system will consider action or result in a manner that falls somewhere along
the deontological or teleological spectrum. A balance of the two elevates both the truth
and the subsequent imperative, and that balance will be the endeavor of this dissertation
hermeneutically. Namely, this is a move towards Deontological Virtue Ethics.53 While
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Principlism generally describes the hermeneutic–and was even the word Maston used to
term his system–Deontological Virtue Ethics focuses on the specific virtues exuded
magnanimously by the Godhead and is a clearer term for his system that will not conflict
with his hermeneutic discussed above. At large,
virtue ethics argues that the traditional approaches of consequentialism and principle
ethics are not only wrongheaded in their foundations and methodologies, but they
also ask the wrong question about ethics and the moral life. The key issue is not
What ought we to do? but rather What ought we to be? The kind of people we are as
evidenced by our virtues, firmly implanted within, is the heart and essence of
ethics.54
This is to say that the generalizations of Maston’s Principlism can be clarified in
Deontological Virtue Ethics, which is discussed at greater length in chapter 4.
Within this hermeneutic are several assumptions that must be addressed briefly.
Chief among these is the assumption and conviction that Scripture is the inerrant Word of
God and is totally relevant and authoritative for man, regardless of time or place. This is
to say that the authors of Scripture have been divinely inspired by the Holy Spirit to
record the words of narrative, poetry, and instruction as the standard measurement for all
action and thought common to the human experience across any time, culture, or location
because these words are inspired and breathed out by an unchanging God. This is
particularly relevant in the case that Maston used theologically and biblically coherent
argumentation as the crux of his argument. Further, this dissertation assumes that
Scripture is comprised of the canonical sixty-six books of the Old and New Testaments.
This full canon is not merely a historical record of Israel in the Old Testament followed
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by the instruction of Jesus and his apostles in the New Testament as the normative
commands of Christianity today, but should be understood as the fullness of God’s
counsel fulfilled in Christ and for the benefit of the Church in perpetuity. This canon does
not negate the historicity or truthfulness of extra-biblical sources or materials, but holds
that no other words achieve the level of faultlessness and apartness that the biblical canon
does. This implies that context must necessarily include the totality of Scripture rather
than draw a perceived or apparent observation from a limited pericope.
Finally, this dissertation assumes faith on the part of the reader. The message of
Christ for the Church is only as accepted and imperative as the reader is submissive to
Christ as Savior and Lord. While desegregation has no necessary ties to faith, a
theological or moral argument offers the best objectively centered case against
segregation.55 Culture faces racism and prejudices in the world around it and within the
heart of every individual. As it does, it becomes clear that the source of these injustices is
not limited to the worst of mankind scattered intermittently around the world, but is
found in the fallen condition of man. However bleak this estate is, the Image of God,
which is discussed at length in Chapter 3, remains intact and redeemable by the grace of
God through faith in Christ alone. This faith is paramount to progress.

Outline of Chapters
Chapter 2 summarizes the context for Maston’s work by outlining the SBC’s
history of race relations through the lens of Maston. Maston’s theology offers a proper
evaluation of segregation. This chapter introduces Maston in greater depth, describes the
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context of the SBC at the time of his work concerning race and segregation specifically,
and offers five combatants to segregation in the character of God put forth by Maston. By
exploring and evaluating Mastonian theology, this chapter sets the groundwork for
understanding Maston’s thought. In its conclusion, this chapter discusses the full circle of
integration from the New Testament church through the United States as the subsequent
goal to return to integration using Maston’s framework.
Chapter 3 examines the work and legacy of T.B. Maston within race relations on
both the written and anecdotal level specifically as desegregation meets a proper
anthropology. This chapter examines Genesis 1:26-28, Acts 17:24-31, and Genesis 9:2027 in order to address the cultural misconceptions surrounding the race issue within the
biblical context according to the apt interpretation of T.B. Maston. The lasting impact is
recognition of what Maston foresaw as a lingering problem insufficient in itself. This is
the measure of what Maston saw accomplished in his lifetime, but is not the end of his
legacy, which is still being shaped by his work.
Chapter 4 applies the work of Maston to the continued task of unity within the
church racially through integration. This is the application of Maston’s ethics as a
blueprint for racial reconciliation. Focusing first on the principle of Maston’s ethics, this
chapter argues that Maston’s Principlism can be clarified as Deontological Virtue Ethics.
Chapter 5 applies the principles of Maston’s ethics into Maston’s levels of
integration. Integration, as a consequence of Maston’s ethical system, offers a number of
proposed actions from integrating the individual, the local church, seminaries, and the
convention at large as the realization of Maston’s work.
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Chapter 6 provides a summary of the work, as well as gives an address of
potential issues and critiques. Most notably, Maston posited that interracial marriage is, at
times, unwise for the Christian and raised greater issues with Scripture as inerrant. Each
of these issues weakens his arguments for integration and must be addressed. Additional
critiques concerning the proposed system of integration will also be discussed here before
concluding the work.

Conclusion
This dissertation traces the overall coherence, results, and blueprint of Maston’s
work in the field of racial ethics. In doing so, it is hoped that this will offer a distinct
contribution to the field of Christian ethics and be of great benefit to the bride of Christ
represented in the Southern Baptist Convention. Integration in the church is not a lofty
ideal which is reserved only for the new creation. Rather, it is the discipline of unity and
purity that the church is able to display as a city on a hill. T.B. Maston has largely been
forgotten, but his work has an opportunity to continue to bear fruit. By examining
Maston’s theology, anthropology, and ethics as they square with the sequence of
segregation, desegregation, and integration, this dissertation demonstrates the fullness of
this fruit.

Chapter 2
Segregation and Mastonian Theology
Introduction
To understand the fullness of T.B. Maston’s work, a historical foundation
must first be laid. The issue of race has a complex and, at times, tragic history. A touting
of supposed racial superiority has often led to great injustices and pain. Whether from the
extremes of Nazi Aryanism and the attempted genocide of the Jewish people or the
supposedly more tolerable discriminations of Jim Crow and the segregation and
subjugation of People of Color, the 20th century saw its fair share of racial prejudice.
While these events are tragic in and of themselves, it is even more disconcerting that
many supporters of such discriminatory patterns did so in the name of faith and,
specifically, the God of the Bible. The SBC at large, while standing adamantly against
Nazi Germany and anti-Semitism, overlooked, and in many regards, supported the racial
prejudices in the United States during the same period.1 However, this is not to say that
the convention in its entirety was misled.
During his time at Southwestern Baptist Theological Seminary, Maston taught
and wrote of his convictions without compromise. This posture eventually led to his
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dismissal from the teaching faculty of Southwestern. Following the publication of his
major works on race, Segregation and Desegregation and The Bible and Race, in 1959
Southwestern leadership began to be pressured for Maston to be fired by donors and
church leaders who took issue with Maston’s arguments.2 When his contract expired,
Southwestern president, Robert Naylor, bent to these pressures to force Maston into
retirement in 1963.3 Though he was no longer an active professor, Maston was still able
to retain an office in the library on campus and continue his writing. Maston’s opponents
were pacified and he was able to serve in an advisory role.
Many of these new writings continued to carry his great concern for racial
reconciliation. While much of Maston’s arguments concerning race obviously concerned
anthropological and sociological facets, at their core there was a theological concern.
This chapter shows that the beginnings of change in Maston’s work, as a response to the
historical segregation of the United States, were deeply rooted in a concern for proper
theology. This argument examines the biblical theology of God in relation to the race
issue expressed by T.B. Maston as a combatant of segregation. Primarily, this focuses on
God as 1) Moral Person, 2) Creator, 3) Ruler, 4) Sovereign, and 5) Father. These five
aspects are explicitly implemented by Maston within his arguments in Segregation and
Desegregation regarding race, but can also be seen as major themes across his corpus at
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large.4 This argument includes a historical-ethical framework in its approach. Beginning
with an introduction to Maston, the chapter presents the historical backgrounds of both
segregation and the SBC’s specific history of race. Next, it discusses the necessity of
proper theology in this area over against a simple anthropology,5 and addresses liberation
theology, among other answers to the issue, and subsequent departures and distortions of
biblical theology. Then, the chapter turns to discuss each of the five characteristics of
God mentioned above respectively. Finally, a relative summary of church history
regarding race in the cycle of segregation, desegregation, and integration is offered. This
summary points to a solution through the implementation of a right view of God as
presented to move towards integration in the church once again. It should be remembered
that
So long as the promises of integration remain unfulfilled, it is premature to inquire
after segregation as if it were over. If anything, it’s the former whose time may have
passed, for these promises, in all their deliberate speed, are rarely encountered these
days outside the refuge of a museum.6
This chapter seeks to aid the church in this fulfillment.
Thomas Buford Maston, A Biographical Introduction
Thomas Buford Maston was born in 1897 in Jefferson County, Tennessee, into a
Christian family on a rural farm.7 After graduating from Carson-Newman College (now
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Carson-Newman University) in 1920, Maston moved to Fort Worth, Texas to begin work
on a Master of Religious Education Degree at Southwestern Baptist Theological
Seminary. By 1922, he was teaching in the seminary, and in 1925 he completed a
Doctorate of Religious Education at Southwestern, as well as an additional master’s
degree in Sociology from Texas Christian University. Desiring to expand his education
even further, Maston entered Yale in 1932 to study under renowned ethicist H. Richard
Niebuhr. After completing his Ph.D. in Christian Ethics in 1939, Maston expanded
Southwestern’s ethical prowess, by establishing the Department of Christian Social
Ethics and developing a course of study for a Th.D. in Christian Ethics. He further
influenced the development and normalcy of ethics across the denomination by
establishing it as a field of its own in SBC seminaries. In addition to his post at
Southwestern, Maston was a guest professor at Southern Baptist Theological Seminary,
Southeastern Baptist Theological Seminary, Golden Gate Baptist Theological Seminary
(now Gateway Seminary), Midwestern Baptist Theological Seminary, and even spent
time on the mission field teaching at Arab Baptist Theological Seminary in Beirut,
Lebanon. Maston is revered today for his contributions to the field of ethics at large, and
specifically among Southern Baptists. Maston wrote no less than twenty-seven books,
more than two-hundred-seventy-five publications for the Baptist Sunday School Board,
and hundreds of articles, pamphlets, and lectures. Most notable among these

Chronology,” Perspectives in Religious Studies 12, no. 4 (1985): 5-6.

29
contributions include his 1967 work Biblical Ethics, his 1974 work Why Live the
Christian Life?, and most obviously explored here, his works on the issue of race.8
Unlike many ethicists, “[Maston’s] expression of Christian ethics did not begin
with a faddish issuism but rather was based solidly on theological precepts he drew from
the Bible.”9 These precepts for Maston were ultimately rooted in the character of God,
and, while at times were expressed through commands and obligations, were best seen in
principles of virtue by looking to the person of Christ. Theology and ethics are closely
related for Maston especially as, “they have similar goals: knowledge of God and His
will and purpose. … [But] they do have some distinctive phases and functions. To a
degree they supplement one another. Ethics looks back to theology; theology looks
forward to ethics.”10 Concerning race, Maston was a consistent advocate across racial
lines in his words, actions, and academic contributions. In addition to a plethora of
articles and monographs, the earliest being a 1927 pamphlet titled Racial Revelations,
Maston “initiated a course on race relations in 1944, which he continued through the rest
of his teaching time at Southwestern.”11
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In 1946, Maston wrote his first full work on race, “Of One” A Study of Christian
Principles and Race Relations, for the Home Mission Board (now North American
Mission Board) as part of a series of books on race and missions in the South. Barely
more than one-hundred pages, Of One offers a cursory look at the issue of race. Maston
would say later that the “book was prepared as a study guide on the race problem, for use
primarily by Church women.”12 This guide addresses just a handful of key biblical
passages which relate to race, but also offers his strategy in a brief section titled “The
Christian Program for Social Change.” Here, his three points of regeneration, education,
and demonstration all point to the weight of proper theology.13 He writes, “the Christian
goal for race relations, and for every other area of social life, will become clear and
meaningful to the world only to the degree that [the ideals of Christ] are embodied in the
lives of individual Christians and Christian groups.”14
Then in 1959, as racial tensions rose, Maston published two new works through
Broadman and MacMillan respectively, each speaking to a unique audience. The Bible
and Race was written for the layman as an expansion and replacement of the more
limited 1946 work, Of One. He states in the preface that, “while the Bible has very little
to say directly on race, it does contain some basic concepts that are relevant to the

Prophets,” Twentieth-Century Shapers of Baptist Social Ethics (Macon, GA: Mercer
University Press, 2008), 78.
12

Maston, The Bible and Race, vii.

13

T.B. Maston, “Of One” A Study of Christian Principles and Race Relations
(Atlanta, GA: Home Mission Board, Southern Baptist Convention, 1946), 104-107.
These three points will be revisited and explicated in chapter 5.
14

Ibid., 106.

31
problem. The present volume is an attempt to state and to interpret some of these
concepts.”15 Simultaneously, Maston was developing a more academic response to the
reception and consequences of the 1954 Supreme Court ruling in Brown v. Board of
Education. Segregation and Desegregation was an idealistic approach to evaluate
“segregation and desegregation from the Christian perspective.”16 These works together
reveal Maston’s primary thought on the segregation of the SBC into which he arrived.
Segregation’s Beginnings
Segregation, like any sin, has been prevalent in varying degrees depending on the
time and culture examined. In the ministry of Jesus, there appears to be a socially
enforced segregation between Jews and Samaritans. This is, of course, confronted by
Christ speaking to the Samaritan woman in John 4 among other places. From this point,
there is ample teaching and, at times, rebuke concerning the wider division of Jews and
Gentiles in the first century church (Acts 20:21; Rom 3:9; Gal 3:11). As the church
developed, the race issue saw a full range of segregation, desegregation, and integration.
In the United States, particularly, the primary racial divide obviously began with slavery.
John Quincy Adams, the statesman, Baptist pastor, and closeted abolitionist, writes, “it is
among the evils of slavery that it taints the very sources of moral principle. It establishes
false estimates of virtue and vice: for what can be more false and heartless than this
doctrine which makes the first and holiest rights of humanity to depend upon the color of
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the skin?”17 Slave owners often feigned interest in the salvation of their slaves, allowing
or forcing them to go to church with them. Emerson and Smith explain that, “for many
Anglos, ‘Christianizing’ slaves came to be seen as a Christian responsibility.”18 However,
noting Maston’s distinctions between the terms explicated in the first chapter, this could
only be described at best as desegregation, as there was a clear pattern of superiority and
privilege.
This justification of privilege led to an excusal of sin. David Theo Goldberg
notes that, “For political theology, authority and power are shaped and animated by
conviction, conviction reified, recast, resisted, and redirected by power.”19 Following the
Emancipation Proclamation in 1863, and the subsequent end of the American Civil War
in 1865, slavery was abolished in the United States. While some steps were taken to
assimilate former slaves and people of color into newly freed society, such as the Civil
Rights Act of 1875, genuine equality was never realized.20 In its place came the phrase
“separate but equal;” a response to complaints that the former legislation’s call for
equality could still maintain separation and was handed down from the Supreme Court in
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the infamous 1896 case, Plessy v. Ferguson, marking the beginning of the Jim Crow
Era.21
While legal segregation truly came to fruition in the late 1800s, it was
beginning to take root in the churches of the United States more than a century earlier.
“By 1750, about 20 percent of the American population was African or of African
descent (compared to about 13 percent today). The slaves’ growing presence in and
importance for ‘the American way of life’ led to … the new call to Christianize slaves
and, fearful of revolts, an increased emphasis on order.”22 This order maintained a
desegregated society in which both White and Black Christians would occupy a single
church building, but in separate pews and with distant hearts. This was eventually
followed by a move to separate churches altogether. Maston notes that “Negroes took the
initiative [during the Reconstruction period] in a large-scale separation or withdrawal
from the White churches. One reason for their separation was they are inferior status
within those churches.”23 This went hand in hand with segregation in the schools as
former slaves rarely, if ever, previously had the opportunity to even attend. For some
years, formal segregation in the schools was not yet a concern to many as very few of the
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newly freed slaves were receiving any formal education, “hence, there was neither
segregation nor integration in the schools.”24
Even after segregation was abolished in the schools in 1954 with Brown v.
Board of Education, there was a still a mindset of intolerance and even defiance in the
face of the law. Of course, this only addressed the schools, as public segregation would
persist formally in most other areas of life for another decade until The Civil Rights Act
of 1964. During this span of nearly ten years, there were varying degrees of intolerance
among Southern Baptists as some promoted selected Bible verses to argue that their
racism was justified. Moderates on the issue argued that their “support for the separation
of the races derived from custom and an acceptance of the existing social order, believing
that the Bible neither advocated nor condemned segregation.”25 While moderates would
wane from one side or another, strict segregationists fixed their arguments in the very
character of God in their theology.
God as Segregator
In the eyes of the segregationist, segregation was not only what they saw as
best for themselves, but they would further argue that segregation is also best for the
racial minority and ultimately right in the sight of God. One piece of evidence for their
argument is the simple fact that races existed. Their argument posited that because God
had created the nations and races, he intended for them to remain as distinct as they were
created and not intermingle, citing such Old Testament passages that condemned Israel
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for taking wives and giving their daughters as wives with the people around them, and
further, the tower of Babel as God separated the nations to fill the earth.26 If God were the
initial segregator, then continuing segregation would be in keeping with his purpose and
plan. Others even went as far as to say that those promoting the mixing of the races did so
as the work of Satan.27 Some in the SBC feared that interracial marriages would yield
children of a mixed race, even making formal complaints and appeals at the SBC
Meeting in 1954 in an attempt to scare or anger those present saying, “some of you who
sit in this audience today will have grandchildren with mixed blood.”28
Concerning the New Testament, segregationists would use such passages as Acts
17:26 in which Paul says to those in Athens, “And he made from one every nation of
mankind to live on all the face of the earth, having determined allotted periods and the
boundaries of their dwelling place.”29 They would argue that Paul’s point in this verse is
that God’s determining of times and boundaries should be understood as extending to
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racial segregation. This passage would serve as the biblical basis for holding God as
segregator in the eyes of the segregationist. Many would even say that since Jesus never
personally addressed integration or segregation, he must have condoned the path taken,
and further upheld the separation of Israel from the surrounding nations.30 However, in
every case, the presenter of each argument would never give the full context of whatever
proof-text they would offer, nor would they interpret Scripture in its entirety to have a
full understanding of what was stated.31 This continued during Reconstruction.
Segregated schools began to be provided around the time churches began to separate.
Rather than moving forward together, racial groups moved further apart spurred on by
Jim Crow and other discriminatory policies.
The appeal to authoritative reason, the god of race, was to be replaced by the appeal
to secular reason, to the racial equivalent of laicization. The arbitrariness of racial
appeal was supposed to give way to the refusal to judge or assess people and their
worth on the basis of morally inappropriate or irrelevant categories like race.32
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Secularization however, was not the only factor in play. In fact, greater injustices
arguably came by the hands of those in the church who should have known better.
In his book The Bible and Race, Maston argues that the evangelistic motive of
the segregationists could only truly be achieved if segregation were abolished. He then
addresses each argument for segregation from the biblical perspective. Beginning with
the idea of God creating the nations, Maston notes that all nations still had a common
origin, not only to Adam, but further in the image of God, which strips any concept of the
superiority of any group.33 He continues by addressing Israel’s separation from the other
nations and explains this was by no means in response to racial distinctions, but rather
religious ones. Maston takes each verse in its fuller context and explains the full aspect
with which it should be considered, even in the face of what is culturally uncomfortable.
He uses winsome and simple arguments while supplementing an academic depth and
support of every fact.
Maston’s greatest emphasis of The Bible and Race did not merely dismantle
segregationist arguments but instead showed what Christ requires. Two of his chapters
address Christ’s most well-known commands concerning people; to love one’s neighbor
and the Great Commission. Noting the closest comparison to segregation in Jesus’ day,
Maston points out Jesus’ use of Samaritans in both his parables and the ways that he
ministered (Luke 10:25-37; John 4:1-40). He notes that not only is there no separation,
but Jesus makes it a point to go beyond the cultural norm. This crescendos in the story of
the good Samaritan, as the traditional men who would be respected and viewed as
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righteous all pass by the beaten man, but the despised and outcast Samaritan shows grace
and favor, leading Jesus to ask which was the better neighbor, the answer of course
coming as the result of action rather than proximity or similarity.
Further, in examining the Great Commission Maston takes note of the
importance to take the gospel to all nations. Christians are not given the luxury to pick
and choose who they see fit to enter the kingdom, but have been commanded to take the
gospel to all people. “If Christians do not attempt honestly to apply the Christian spirit
and Christian principles to race relations, how can they expect others to respect their
Christian claims or to hear and accept the message they proclaim?”34 While there were
many who resented Maston’s claims, there was no argument concerning their
truthfulness.
Maston did not simply stop at showing the truths of Scripture in response the
ideas of race as a whole, but further wrote specifically concerning segregation. In his
work, Segregation and Desegregation: A Christian Approach, Maston takes the truths of
Scripture and molds his opinions and convictions around those truths. This was quite the
opposite approach from his opponents who instead sought to justify their prejudices with
Scripture. In short, he concluded that, “[the] Christian ideal would demand the
elimination of all segregation, by law or custom, based on class or color. This is true
because segregation, which inevitably means discrimination, is contrary to the spirit and
teachings of Christ.”35
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Maston saw the reality of segregation, as did so many who led the charge
against it, namely that “separate but equal” was never truly equal. Even when segregation
stood legal, Maston did what he could to operate within the law, as he and a handful of
other select faculty members of Southwestern Baptist Theological Seminary trained
African Americans during night classes before Brown v. Board of Education, so that they
would be equipped for the work of ministry. The waves caused by his work in racial
ethics forced his retirement 1963 only a year before the Civil Rights Act. Though his
teaching career was already more than forty years long, he still had much to give,
especially considering he would continue to teach for nearly twenty more years at various
institutions, as well as write some of his greatest contributions to the field of Christian
ethics.36 Some credit Maston with the number of African American churches today in the
SBC saying that it, “is probable that the current growth of Southern Baptist churches and
adherents among African-Americans in the United States builds on the foundation that
T.B. Maston laid in the hard days of the 1950s.”37 That current growth would have been
in many ways unfathomable to those who created the convention more than one-hundred
years prior.
The SBC and Race
It is no secret that the SBC has a painful history surrounding race. The
Convention formed as a departure from the Triennial Convention in 1845 over contention
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concerning the ability of a slave owner to serve as a missionary. This new convention
soon confirmed its first president, William B. Johnson, an adamant slave owner and
White supremacist. Timothy George notes, “It is important to recognize that Johnson and
his peers of the time represented the best, not the worst, of Southern culture and
religion.”38 The Convention showed a great regard for the cause of Christ in missions
abroad, yet failed to grasp the weight of the cause of Christ before them. The Convention
passed several resolutions, even from its earliest days, to show missional regard for the
“colored population” among them, but failed to recognize the injustices of their own
relationship towards them.39 Following the Emancipation Proclamation in 1863, newly
freed slaves began their mass exodus from the convention of their former owners. By
1890, there were more than one million Southern Baptists and not a single one was
Black.40 This dark shadow loomed over the convention through Reconstruction and
raised its head once more during the height of segregation and racial prejudice. In fact, as
Maston asserts, “racial prejudice is both a cause and an effect of segregation.”41
In Maston’s earliest years in SBC life and at Southwestern, prejudice continued to
grip formal and informal facets of the church. Racial prejudice became so common that
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Southwestern professors would often attend and serve as members in the Ku Klux Klan.42
In the same year Maston began teaching at Southwestern, P.I. Lipsey described the Black
race as “unsuspecting and credulous sons of Africa.”43 Lipsey espoused the larger view of
Baptists and Americans as they viewed Black men and women as inferior and childlike
compared with their White counterparts. Paternalism then became the most common
response in race relations. The White SBC saw African Americans as incapable and
spoke of them in general fashion, rarely recognizing the identity or personality of
individuals.44 Nominal regard was all that was expected. Southern Baptists viewed any
overt care for African Americans as suspect. During the presidential election in 1928 for
example, Southern Baptists in Mississippi published their endorsement for Herbert
Hoover over Al Smith because Smith employed African Americans and regarded those
employees well.45 Only a year prior, in 1927, Maston saw the need for a Baptist statement
on race and consequently published his first short pamphlet for the Women’s Missionary
Union entitled, Racial Revelations.46 This short pamphlet covered briefly the Christian
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attitude towards those of other races and marks the distinct progress in Maston’s thought
over against the norm of the SBC.
As Maston progressed through his academic career in the next decade, finishing
his Ph.D. in Christian ethics and establishing the Department of Christian Social Ethics at
Southwestern, prejudice and racism in the SBC marched on. Valentine notes an
overwhelming “attitude of paternalistic condescension” that characterized SBC leaders’
perception of Black churches and their membership.47 This is especially seen in the
possessive language used in many Baptist articles of the day, referring to “our Negro
Baptists,”48 and “our colored people.”49 This unshifting regard once again caused Maston
to dig deeper into Scripture and respond how he was able. By 1938, Maston taught an
entire course entitled “Social Problems in the South,” and wrote regularly on the topic of
race in his monthly series for the Training Union.50
Into the 1940s, the SBC continued its treatment of paternalism and disregard.
Tensions, if there were any, were supposed to be merely the fault of “racial rabble rousers
… [and that all would] continue to live together in peace … if outside agitators [would
quit] meddling.”51 But Maston was no outside agitator. A year later, Maston published his
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first comprehensive work on race relations in Of One through the Home Mission Board
of the SBC.
Following school desegregation, the Convention publicly praised the Supreme
Court for their ruling in Brown v. Board of Education and yet, as Jane Dailey notes, the
Convention’s leadership held that,
the Supreme Court decision was ‘a purely civic matter’ and thus an inappropriate
topic for the Christian Life Commission in the first place. … Hudgins echoed SBC
president J.W. Storer, who endorsed the Brown decision on civic rather than
theological grounds. Public schools belonged to Caesar. Racial purity belonged to
God.52
Further, it would be helpful to consider the widely accepted and promoted statement by
G.T. Gillespie, who writes,
While the Bible contains no clear mandate for or against segregation as between the
White and Negro races, it does furnish considerable data from which valid
inferences may be drawn in support of the general principle of segregation as an
important feature of the Divine purpose and Providence throughout the ages. …
[To] summarize the interpretation of the passages above considered, the following
conclusions would seem to be warranted (a) Since for two thousand years the
practice of segregation was imposed upon the Hebrew people by divine authority
and expressed command, and infractions of the command were punished with
extreme severity, there’s certainly no ground for the charge that racial segregation is
displeasing to God, unjust to man, or inherently wrong; (b) Since Christ and the
Apostles taught the love of God for all mankind, the oneness of believers in Christ,
and demonstrated that the principles of Christian brotherhood and charity could be
made operative in all violations of life without demanding revolutionary changes in
the natural or social order, there would appear to be no reason for concluding that
segregation is in conflict with the spirit and the teachings of Christ and the apostles
and therefore unchristian.53
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During the early part of the 1950s, Maston served on a committee of the SBC to
determine the denominational calendar. At one such meeting of the committee, Maston
advocated “that the Convention observe a race relations Sunday–a suggestion that was
squelched somewhat quickly and rudely.”54 Only a few years later in 1956, the Advisory
Council for the Southern Baptists for Work with Negroes asked Maston to produce a
pamphlet for the Christian Life Committee entitled Integration.55 This work shaped
Maston’s major works on race, The Bible and Race and Segregation and Desegregation,
which were published only three years later. As noted earlier, these works were met with
great opposition. Formal resolutions and protests of the pamphlet were published by The
Selma Baptist Association of Alabama as well as First Baptist Church of Mansfield,
Louisiana which states that,
The positive stand taken in this pamphlet favoring integration of the races does not
represent the views of the majority of the members of our Southern Baptist
churches. We feel that this is an improper use of funds from the Cooperative
Program in publishing this type of material. If this practice is not discontinued it
will endanger the support of the Cooperative Program in our church and in many
other churches with which we are familiar.56
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Maston’s writings were not the sole efforts of his fight. Though not subject to the Brown
v. Board decision as a private seminary, Maston continued to lead the fight for racial
equality on Southwestern’s campus. “In 1956, Maston led the faculty to forward a
recommendation … to admit blacks to the dormitories and all of the boarding
facilities.”57 Full desegregation on Southwestern’s campus was a huge victory in itself,
but it did not change the wider mindset of the SBC that was still deeply racist.
It is not surprising then that, “Opinion polls taken in the 1950s and early 1960s
consistently found that approximately 64 to 70 percent of southern Whites favored ‘strict
segregation.’”58 Craig Mitchell notes, “for many years the SBC was located only in the
South, and it held strongly to the racism endemic in that region. With few exceptions, the
SBC supported racism and Jim Crow laws.”59 This is the culture to which Maston speaks,
and the heart of his response is a return to proper theology.
Segregation and the prejudices of the SBC have at their heart a distorted
perception about the nature and character of God. The history of segregation in the SBC
is not simply one of economic or social justification. H.H. Weatherspoon writes that
strictly preserving racial distinctions “would be in harmony with the teachings of
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Jesus.”60 Segregationists in the SBC consistently superimposed the teachings and
character of God to support their prejudices.61 Maston’s arguments step into this
historical framework, and more often than not, begin with the nature of God as the first
combatant of segregation. Maston recognized that the character of God, understood
through a proper theology, leaves no room for racial prejudice or segregation.
Competing Theologies or a Distorted Anthropology?
It could at this point be argued that the primary concern in response to
segregation is primarily a question of anthropology. That the division is between men, so
the solution should ultimately be found in a better understanding of who or what man is.
This is conceded to a degree, but primarily in that man is the image of God. While a full
discussion of the content and being of this image is taken up in the subsequent chapter,
the key at this point is to place the proper focus on the character and person of the God of
this image. This is to say that, “Anything that threatens this value and importance will
therefore be seen as threatening God’s image; anything that leads to the abuse of people
will be an affront to God … and can thus only be understood as heresy.”62 It should be
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noted here that “heresy” should not necessarily be understood as a damnable offense as
much as it is a false teaching. Racism is not the unforgivable sin, but it was very often the
plank in the eye of the Baptist, as the same Baptists who would have great concern for the
African to be saved had far less concern for the African American down the street.
Racism is as heretical as any distortion of the character and creation of God.
The full response to racism begins with establishing ethics in theology. A focus on ethics
rooted in theology can be seen explicitly in the works of Maston’s mentor, H. Richard
Niebuhr. Niebuhr writes that ethics moves to the “more important concerns of theology,
that is, faiths about the nature of God and man which lie behind human actions as their
source and sanction.”63 However, the particular theology implemented varies from circle
to circle.
The most common response to racial injustice from a theological standpoint
comes in liberation theology.64 Liberation theology has several expressions and
variations, but is generally seen as a regard by God for the oppressed towards liberation.
Liberation theology developed concurrent to the Civil Rights movement and therefore
alongside Maston’s most influential racial ethics. James Cone, arguably the most notable
Black liberation theologian, writes that, “Christ is not a proposition, not a theological
concept which exists merely in our heads. He is an event of liberation, a happening in the
lives of oppressed people struggling for political freedom. He is the eternal event of
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liberation in the divine person who makes freedom a constituent of human existence.”65
For the liberation theologian, participation with God becomes a social process towards an
event of liberation. Consequently, God is made impersonal; a concept and framework to
an end replacing orthodoxy with community. This is not to call the proposed ends of
liberation theology into question, but rather to measure the costs at which they are
achieved. By imposing the above interpretation upon God, there is an objectification and
appropriation of doctrine in the place of God’s communicative revelation of objective
truth. The question then is raised of how to approach the end goals while still holding the
purity of proper theology.
Here, biblical theology offers an answer. By searching for a text’s intended
message rather than imposing dogmatics or presupposed conclusions upon it, a greater
picture of the reality of God is understood. Maston explains that, “The proper beginning
place for a study of the teachings of the Bible on segregation, or on any other issue, is its
teachings concerning God. He is the point of reference in the Christian religion. He is the
source of authority in Christian theology and in Christian ethics.”66 Maston’s focus on the
God of Scripture simultaneously shifted focus away from the improper theologies of his
segregationist contemporaries. It is helpful at this point to note the differences and
purposes between a biblical theology and theology proper. The former represents the
field and approach which seeks in one regard to trace “the major themes and overarching
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structural ideas through the whole of Scripture.”67 The latter is a description of the person
of God. Both coalesce in this task to explore Maston’s theology proper through a cogent
biblical theology. As the focus is shifted from a simple relationship between men to right
relationship and understanding of God as he reveals himself, there is reached a greater
depth and richness of relationship and a betterment of those consequent relations.
Reinhard Feldmeier and Hermann Spieckermann write that, “the doctrine of God in the
mode of theological argumentation must communicate knowledge of God with its
objective being the insight that human beings can appreciate their lives only when they
recognize God as the source and Savior of their lives and acknowledge God as Lord of
their lives.”68 This biblical presentation of the character of God also adds a level of
congruency with the task of ethics. “The Biblical doctrine of God intersects with
presentations of Biblical anthropology and ethics because a doctrine of God is not an
undertaking that disregards human beings and their existential and behavioral orientation
but that, in fact, integrates the two.”69 This congruency then leads to a discussion of
Maston’s first facet of the nature of God in God as moral person.
God as Moral Person
Scripture often describes God anthropomorphically. His qualities are regularly
tied to an expression of physical presence that extend beyond corporeal reality. Whether
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it is an outstretched arm or a description of sight, it is generally held to be description for
the purposes of human understanding.70 Yet, at the same time, there also exists in
Scripture a clear personhood of God. This personhood is not an anthropomorphic
expression of a spiritual God, but characteristics which are separate from a bodily
presence. Maston explains that, “God has all the qualities that are essential to personality:
the power to think, to judge, to feel, to will, to communicate. We discover that he is not
only a Person but that he is a moral person. … His moral character is portrayed in the
Bible as dependable, as a constant among the uncertainties in human life and history.”71
Leviticus 19:2 reads, “Speak to all the congregation of the sons of Israel and say to them,
‘Be holy, because I the Lord your God am holy.’”
This is the constancy of God’s virtue, both in his unchanging nature and his
purity. David Stern remarks on the rabbinic understanding of God’s personhood saying,
“the advantage of reviewing God as a character is both methodological and substantive: it
opens up a new perspective from which to consider an old question–namely, how the
rabbis represent God in their literature–and it promises as well to make visible, from this
perspective, new aspects of the rabbinic representation.”72 Each facet of his character
points to the greater personhood of God. This moral personhood speaks to the issue of
race as this imitation of holiness extends the spirit and attitude of God toward all men
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created in his image. This is an imitation of the divine person of God; an
uncompromisingly and perfect moral person. This moral person is further a unified
person. The unity of the Trinitarian God is expressed distinctly by each person, yet all
maintain equality of glory and majesty. The moral personhood of God is such a
distinction. Moral personhood is equally found in each person of the Trinity as an
undivided essence and character of the Triune God. The division of morality and images
is the division of God himself. This division is beyond orthodox Trinitarianism, it is a
polytheism and fracturing of the Godhead which in turn gives a fractured anthropology.
To hold a unified theology necessitates a unified moral person, which dismantles
segregation as a distortion of proper theology itself. Maston presents God as a moral
person to show the moral conflict in segregating his creation.
God as Creator
The second facet of the nature of God Maston emphasizes is God’s identity as
creator. His creative action is a reminder of the superiority and greatness of God over
man. Herbert McCabe and Brian Davies explain that even the terminology for God is
built upon an understanding of his creative character. They state, “We can use the word
‘God’ correctly or incorrectly, but the criterion for correct and incorrect use is not
something we know about the nature of God. It is something that is thought to be true of
our world. In other words, God’s being creator of the world is what gives us our meaning
for the word ‘God.’”73 The word for the creative “make” is the same as a simple human
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action of “make” regardless of its subject. McCabe and Davies state that, “It follows from
this, of course, that you cannot deduce the activity of the Creator from the fact that things
have the property of being created. There is no such property as the property of being
created.”74 The quality of the creation of God is often described and emphasized in
Scripture and finds a particular emphasis in Isaiah 42:5, “Thus says God the Lord, who
created the heavens and stretched them out, who spread out the earth and its offspring,
who gives breath to the people over it and life to those who walk in it.” This is a
revelation of God as creator of all things. There is no limit to his glory in creation, as Paul
says in Colossians 1:16 that “all things were created through him and for him.” John
Webster explains,
God loves, and in providence and reconciliation acts towards, that which he causes
to be. Rather, a double assertion is being made. First, the creator is radically
incomposite [sic]. As the cause of finite being, God is not one term or agent in a set
of interactions, not a “coeval, co-finite being”, but unqualifiedly simple and in
himself replete. Second, to deny that God bears a “real” relation to created things is
to characterise [sic] the kind of relation which he has to creatures, one in which God
is “in himself his own beatitude … all-sufficient to himself and needing not the
things he made.”75
For Maston, God’s creative nature comes with a reminder that the children of God ought
to view all of creation as a part of the plan of God. This inescapably determines that, “his
sons and his daughters from the east and the west, from the north and the south have been
created by him for his glory.”76 The creative order of God necessarily dictates the
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outcome and purposes of his creation. Creation is unable to impose its purposes upon the
creator, as the creator determines its intended purpose. Race as a part of creation then
serves the created purposes of God as revealed by God. Maston presents God as creator
to display the created purpose that is violated in segregation.
God as Ruler
Maston extends these initial purposes of creation to God’s ongoing purposes. He
posits that the creation of all naturally encompasses the right and ability to rule over that
creation.77 God’s rule is illustrated especially in God’s presence on the throne.
Specifically regarding race, God’s expression through creation is a picture of the coming
reign of himself before all people. Revelation 7:9-10 reads that, “After this I looked, and
behold, a great multitude which no one was able to number, from every nation and all
tribes and peoples and tongues, standing before the throne and before the Lamb, clothed
in white robes, with palm branches in their hands; and they cry out with a great voice,
saying, ‘Salvation to our God who sits on the throne, and to the Lamb.’” Hays explains
that, “The fourfold formula [of tribe, language, people, and nation] stresses the ethnic and
cultural diversity of the people gathered around the throne of God.”78 This diversity is the
ultimate picture of integration before God; all peoples united before the throne in praise
of him. This is not to say that true diversity in unity is a lofty goal, only possible in the
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coming of Christ, but rather is an ideal to be strived for while in community on earth. It is
also a reminder that God’s rule is not determined by the ability of man. Maston states
that, “man’s activity or inactivity will not condition or determine whether or not God will
be ultimately triumphant.”79 God is already on the throne and he will not be removed.
Maston also says that the throne should remind the child of God that regardless of
opposition, because God is on his throne, his child will also be victorious in the end.
Maston presents God as ruler to demonstrate segregation’s conflict with God’s continual
rule and authority.
God as Sovereign
An understanding of God as ruler is tied closely with God’s sovereignty. This is
particularly expressed in the will of God. God’s sovereignty leaves nothing outside of his
concern, interest, or activity. Concerning race then, God’s sovereignty means that
“racialization or racial division in the Church thwarts the plan of God and is in direct
disobedience to this central Biblical theme [of unity as the people of God]. Racial
segregation among the people of God is a movement away from following God’s
redemptive plan.”80 Sovereignty is the expression of omniscience in planning and
omnipotence in carrying out that plan. God’s will is made known to man in revelation as
well as in prayer through the Spirit. Romans 8:26-27 states, “Likewise the Spirit also
helps our weakness; for we do not know how to pray as we should, but the Spirit himself
intercedes for us with unspoken groanings; and he who searches the hearts knows what
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the mind of the Spirit is, because according to the will of God he intercedes for the
saints.” Maston explains that the specific will of God concerns every area of human
relations, including race. At this point, many liberation theologians impose an
interpretation of that specific will, which ultimately bolsters their case for God as
Liberator. However, the will of God will not be bent to the religious leader, layman, or
king. Maston presents God as sovereign to illustrate the foolishness in opposing his
revealed will to support the benefits of segregation in the mind of the segregationist.
God as Father
Turning finally to God as Father, the conversation examines the most common
and significant implication of proper theology to Maston. God as Father is the most
consistent facet of theology implemented by Maston throughout his works. In fact, God
as Father is the only point of biblical theology regarding the character of God that is
found in Of One, The Bible and Race, and Segregation and Desegregation. Gregory
Cochran explains that
Whatever we go on to say about the familiarity we have with our Father, we must
begin such statements of familiarity with the startling reality that he alone is set
apart in holiness. The Father must be allowed to stand alone in holiness. Such
holiness in the Lord’s Prayer is an indication that our approach to the Father is more
about honoring and revering him than it is asking for goods and services to be
rendered by him.81
Christ’s ministry emphasizes God as Father especially. From his instructions to the
disciples concerning prayer to the Father in Luke 11 to his own entreaties before God,
Jesus elevated the importance of coming to God as his children. Deuteronomy 32:6
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records, “Is He not your Father who bought you? He has made you and established you.”
This specific emphasis of God as “Our Father” is paramount for Maston. He writes, “my
relation to him as my father will not be most meaningful unless I equally recognize him
as your father … just as God reveals the fatherly attitudes toward all, even those outside
his spiritual family, so we his children should show the brotherly attitude toward all.”82
The relationship of God as Father before man has wide implications on the segregation of
those made in his image. The pain of separation and isolation finds its solution in coming
before a father faithful to forgive and give good gifts to his children. Maston concludes,
If all of us had a proper understanding of our relation to God as Creator and ruler
we would see how foolish and irrelevant is the whole discussion of the supposed
innate superiority and inferiority of races. In the presence of God, the creator and
sustainer of all, there is no room either for haughty egotism or for a cringing sense
of inferiority and defeat. In God’s presence all are equal. All of this is doubly true
of those who have come into the family of God through union with Christ. They
are children of the King. There is no partiality in his family.83
Maston presents God as Father to show the clear failure of segregation to view the Father
as Father of all races.
A Full Circle of Integration
The application of the principles of a proper theology and of the distinct nature
of God offers a chance for the church to return once again to the integration it once knew.
The picture of the New Testament church is one of integration and concern across racial
lines. This includes both the full picture of the achieved integration displayed in
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Revelation as well as the atmosphere of integration in the New Testament church. An
ecclesial atmosphere where racism is repudiated in subtle and overt forms, and
intentional unity is sought in Christ. This is, in part, an overcoming of those false
estimations and perceptions of superiority or inferiority based upon race. Paul expresses
this concern in the unity of God rather than the unity of man. In Galatians 3:28 Paul
writes, “There is neither Jew nor Greek, there is neither slave nor free, there is neither
male nor female; for you are all one in Christ Jesus,” Paul’s words are not in a dissolution
of the diversity of God’s creation through dismissing the intricacies of creation. He is
instead focused on finding unity in the moral person of Christ. But even the integration
portrayed here was not immediate. As Christ confronted the social segregation of Jews
and Samaritans, he called his church to break the world’s patterns (John 17:11-19). These
patterns at times resurface. Maston notes that
organized Christianity tends to go through a regular cycle in its relation to the
world. There is a period of withdrawal for revival and renewal, followed by a
gradual adaptation to the world, which means an infiltration by the world. The
world so completely permeates and dominates the church that another period of
withdrawal from the world for renewal is necessary.84
Even the early church struggled to move from segregation to desegregation.
Specifically, in Acts 6:1-6, the church selected the first deacons out of a neglect of
widows stemming from a racial divide between Hellenistic and Hebraic Jews. Stephen
and the other six men handled the daily distribution so that there would be equal
treatment before the people. I. Howard Marshall posits that these men were selected, not
only by their reputations in the community, but in the racial representation of the church,

84

Maston, Christianity and World Issues, 10.

58
indicated by their names and descriptions.85 The racialized exclusion that initiated the
search was countered in its solution. Christ himself broke the pattern of segregation in his
time and commissioned the disciples to the nations. The church then fought
desegregation as a false unity within the body of Christ and moved towards integration.
Integration’s ideal is expressed clearly in Paul’s rebuke of Peter in Galatians 2:11 for
showing partiality. When the church seeks to apply the ethics of Christ to the issue of
race, racial superiority and divisions are rooted out of the body of Christ.
When the church loses focus of the implications of Christ’s ethic, it becomes
susceptible to fall back into the cycle from integration back to segregation. In the present
focus, the integrated church moved towards desegregation during slavery, segregation
during Jim Crow, and once again finds itself in a desegregated society. Peter Kreeft notes
that part of this shift is simply surface level. He writes, “a merely political abolition of
slavery, desirable as it obviously is, would destroy only slavery’s flower, not its root in
the human heart, the desire to enslave, and that root would grow new flowers of evil.”86
There is hope in the application of proper theology that integration will once again be
achieved. Maston writes, “in the deepest sense, integration has taken place only when
those of another race or class are accepted as full and equal partners in a common task. It
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is based on mutual respect and on a sense of the dignity and worth of the human person.
There must be a sharing with one another in the life of the community.”87
Conclusion
This task is one requiring patience and constant reflection. The church finds great
hope in the fact that God is a moral person, a divine creator, a powerful ruler with a
sovereign will, and that all men across all nations may come to him as Father. Maston
asserted and reminded segregationists of these facets of God’s character, even as the SBC
at times seemed to forget the full implications of the character of God.88 Thankfully, in
times of blindness, God in his sovereignty sends prophetic voices to his people. Thomas
Buford Maston was such a voice. Maston argued for and implemented a distinctly
biblical theology to combat segregation. This reasoned theological pursuit helped shift
the SBC over time. Following Maston’s example, the present church can take such
reflections on the character of God as expressed in Scripture and apply their implications
to the solution of the present race issue to the glory of God. Proper theology dismantles
segregation. However, the task remains to move to the next point of progress in
desegregation. To this end, a deeper examination of Maston’s anthropology should be
discussed.
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Chapter 3
Desegregation and Mastonian Anthropology
Introduction
Turning from the character of God to the image bearer of God, this chapter
examines Genesis 1:26-28, Acts 17:24-31, and Genesis 9:20-27. These key passages
address the cultural misconceptions surrounding the race issue within the biblical context
per the apt interpretation of a Mastonian anthropology. These verses were of great debate
in the church during the years of racial inequality in the United States surrounding the
Civil Rights Movement, and were key to T.B. Maston’s arguments towards
desegregation. Genesis 1:26-28 sets the immediate context of an understanding of biblical
equality among every nation and tribe as rooted in the image of God at creation. This
argument seeks to first define the Image of God, address the influence of the fall on this
image, and finally offer an understanding of race from this image.
Historically, the imago Dei has been understood in one of three ways:
structural, functional, and relational.1 In the examination of each of these three positions,
this chapter shows, as Maston first argued, that taking a single interpretation void of the
others’ complement is to hold a limited and insufficient understanding of the Image.
Instead, it is hermeneutically accurate and culturally practical to unite the positions for a
full understanding and to trace this understanding’s implications.2 Genesis 1:26-28,
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properly understood, is the strongest biblical argument towards progressing to total racial
reconciliation in the first step of desegregation.
Acts 17:24-31, on the other hand, has been used by both segregationists and
desegregationists alike.3 Consequently, this chapter discusses the text’s original context
and conception before implementing it towards a modern application. The text does not
set a precedent for segregation as much as it shows the sovereignty of God over all
peoples and the unity of those peoples in a common origin. A proper understanding of the
Image of God, and a common origin for all peoples, dismantles any argument for the
persistence of segregation according to racial categories. This accordingly compelled
Maston and his counterparts to fight for desegregation in the United States at large as
well as in the SBC.
The final passage explored in this chapter, Genesis 9:20-27, is arguably the
most significant in the mind of the segregationist. It has historically been used as biblical
justification for slavery and racism.4 This passage records Noah’s nakedness being
uncovered by his son Ham and the subsequent curse upon Ham’s son, Canaan. This
“Curse of Ham,” or “Curse of Canaan” as Maston prefers, is a chief concern of Maston’s
in the discussion of supposed inferiority of the races. This section offers the various
interpretations of the implications of this curse including most notably the appropriation
of the passage as it relates to the Black/White divide. Next it turns to Maston’s
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assessment and response of the curse. This chapter concludes by tracing Maston’s fight
for desegregation and the lasting effects of his work upon today’s desegregated society.
Proper Anthropology
Anthropology is that category which would seem most obvious in an evaluation
of race relations, yet for Maston the fullness of the doctrine was too weighty a task for
him to offer a comprehensive study on the matter.5 Instead, he offered wider works he
felt offered a fuller discussion, and highlighted the key components he determined to be
the most significant.6 While his anthropology can be seen in most his works in
piecemeal, two works explicitly develop Maston’s conception of humanity. In his chapter
“Christianity and the Individual,” in Christianity and World Issues, Maston develops
what he describes as “the Christian View of Man.”7 Maston’s view of man is set on the
image of God foundationally and unambiguously. To be sure, Maston is so convinced of
the biblical anthropology he considers surging movements such as humanism or Marxism
as errant, not simply because of their conclusions, but on a deeper level because of their
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faulty anthropologies.8 In Why Live the Christian Life? Maston devotes an entire chapter
to the nature of man.9 Here, Maston offers a fuller discussion of such concepts as
community, responsibility, and freedom but ultimately hinges his argument on the image
of God and the wholeness that man finds in it. He writes, “No concept concerning man is
more significant for human relations and for the Christian life in general than the fact that
man was created in the image or likeness of God.”10 In every case, Maston’s primary
reliance is on the word of God. He reflects that, “the study of scripture was what
influenced me the most in race relations.”11
The question of anthropology then for Maston, is beyond asking the content of
man as he is and to further explore that which man is intended to be. To say it another
way, proper anthropology is understanding both the image of God and the effects of sin
on that image. Maston writes,
The end or goal of the Christian’s knowledge, which is being constantly
renewed, is the full realization or restoration of the image of the Creator. … As we
grow in our likeness to the One who gave his life to restore the image in us, we will
grow in our likeness to the One who originally created us in his image. … The
rapidity of the change depends on our co-operation with him. He will mold us more
and more into his image or likeness, if we will let him.12
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As the full representation of Maston’s anthropology, this image must be clearly defined
and its implications discussed. For this definition Maston turns to the beginning.
The Image of God in Genesis 1:26-28
The first pages of Genesis, and by extension the Bible, contain the record of
God’s creation work. These pages detail the progression of this world’s conception from
a declaration of light to the formation of land and sea and the animals that would fill
them. Each part of creation was good and complete in the eyes of God, but one thing was
created intentionally different from the rest: man. Genesis 1:26-28 says,
Then God said, “Let us make man in our image, as our likeness; and let them rule
over the fish of the sea and over the birds of the sky and over the beast and over all
the earth, and over every creeping thing that creeps on the earth.” And God created
man in his image, in the image of God He created him; male and female He created
them. And God blessed them; and God said to them, “Be fruitful and multiply, and
fill the earth, and subdue it; and rule over the fish of the sea and over the birds of
the heavens and over every living thing that crawls on the earth.”
Beginning with the passage’s context, it is helpful to be reminded that this
passage is not only the origin of man but also the beginning of the Pentateuch, the
standard instruction for Israel written by Moses to remind Israel of not only its history of
salvation out of Egypt but of the full nature, ability, and sovereignty of the Lord.13 The
creation account itself was given in many regards to show God’s close relationship to
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man. As Israel receives the words of creation from Moses, they are reminded of God’s
strong regard for man, and shown the distinct uniqueness of creation contrasted by the
surrounding cultural milieu.14 Man is distinct in creation from other accounts as well as
other created things. Man’s creation is clearly different from that of the other animals
created on the sixth day for several reasons. First is the specific and separate nature of its
mention in the creation sequence as something apart from the other created beings.
Secondly, the very nature of the author’s language shows a distinction as “‘Let us make’
stands in tacit contrast with ‘Let the earth bring forth’ (24); the note of self-communing
and the impressive plural proclaim it a momentous step; and this done, the whole creation
is complete.”15 The most obvious distinction here, which must be explored, is that man is
made in the “image of God.”
This concept, often referred to as the image of God, the imago Dei, or simply the
Image,16 is historically one of the most significant phrases to be found in Scripture. In it
can be found questions of anthropology, theology, soteriology and practically any field of
study within the realm of thought. Thousands of scholars, theologians, and believers
through the ages have wrestled with this simple phrase. Historically, three understandings
of the Image have risen: the structural image, the relational image, and the functional
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image. These three levels of understanding were formally noted first by Millard Erickson
in his classic Christian Theology, but have essentially been ascribed to in one form or
another for millennia.17 To have a full understanding of the truth that moves to
application, each of these positions must be examined in depth. As each position is
presented, it is assessed to address the impact of the fall upon the image and evaluated to
determine where it may be lacking or overreaching.
Structural Image
The first and most common understanding of the image of God is that it describes
a structural aspect unique to man, generally including either his moral capacity, his
ability to reason, or both components. The structural image has been espoused by such
prolific theologians as Augustine, Aquinas, and John Calvin.18 James Orr defines this
conception of the image as
a mental and moral image. It is to be sought for in the fact that man is a person–a
spiritual, self-conscious being; and in the attributes of that personality–his
rationality and capacity for moral life, including in the latter knowledge of the moral
law, self-determining freedom, and social affections.19
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Though written more than a century ago, in the scope of history, Orr’s definition is one of
the more recent examples of structural thought. A structural concept of image is nearly as
old as Western thought itself finding its initial discussion in the works of Philo, who
posited that the νοῦς (mind) was itself the unique structure of the image.20 This
uniqueness is an obvious distinction of man. From technological and medical advances to
the ability to quantify modal logic, man is intellectually superior and different from even
the cleverest of animals. Concerning this structural image, Vern Poythress explains, “Our
experience of thinking, reasoning, and forming arguments imitates God and reflects the
mind of God. Our logic reflects God’s logic. Logic, then, is an aspect of God’s mind.
Logic is universal among all human beings in all cultures, because there is only one God,
and we are all made in the image of God.”21 Concentration on man’s rational capacity is
traditionally elevated above other qualities or components of man by those who ascribe to
the structural image.22
The structural interpretation also centers on the moral capacity of man. This is to
say that morality is something beyond a Darwinistic understanding of a perceived
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standard which is nothing more than the adaptation within culture to facilitate survival. It
was through subjective relativism that Charles Darwin was able to excuse even genocide
from his deeply rooted racism, writing in his work The Descent of Man, “The Western
nations of Europe … now so immeasurably surpass their former savage progenitors [that
they] stand at the summit of civilization. … The civilized races of man will almost
certainly exterminate and replace the savage races through the world.”23 However, if man
possesses within him intrinsic moral values, there are clear objectively moral wrongs
which cannot be excused by individuals or cultures at large regardless of their power or
influence.
Concerning the effects of sin on the Image, there is some variation within the
structural view. For those who hold structure to be primarily built of reason and intellect,
the image is mostly intact, as reason leads to the grasp of general revelation and allows
for men to approach the truths of God from a point of the observation of general
revelation alone. This is demonstrated through the observations of Plato, Aristotle, et al.
The ability is not as tarnished as the usage becomes when “fallen beings inevitably use
their rational capacities in sinful ways. Substantialist views distinguish, therefore,
between the formal possession of rational capacities and the material realization of
godlikeness. Human beings retain the imago … in spite of sin, but human beings no
longer resemble God because of sin.”24 Aquinas considers the fall’s impact upon the
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image as making it “imperfect, and to a certain extent destroyed, in the wicked; because
in them the natural inclination to virtue is corrupted by vicious habits, and, moreover, the
natural knowledge of good is darkened by passions and habits of sin.”25 Martin Luther
represents the furthest extreme as he posits that the Image is lost entirely in sin until it is
retrieved by Christ.26 Regardless of the level of sin, Harold DeWolf offers “That [man] is
sinful we know all too well, but sinner though he is, he bears upon his person the stamp
of his maker … in four persistent qualities of human life … [1] spiritual being … [2] the
sense of moral obligation … [3] longing for union with God … [and 4] aspiration to
goodness.”27
The structural image has dominated the history of Western thought, but is not
without its flaws. Most notably among them is that its elevation of rationalism
“establishes a mind-body dualism inconsistent with a biblical view of humanity.”28 This
rationalistic dualism is a primarily Hellenistic concept which elevates the mind above the
body in a way that is like Paul’s warnings against Gnosticism in his letter to the
Colossians (Col 2:8). Not only can it tend to lead to an improper promotion of knowledge
above the physical, but it also totally disregards the traditional Hebraic understanding of
the image which covers the whole person rather than just his aptitude intellectually or
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even morally. In fact, “we never encounter in the Bible an independently existing
abstract, ontological, structural interest in man.”29 This of course is, at its root, a
hermeneutical issue that ignores the original context of the term. Maston expresses this
same critique stating that, “[the] claim that man is like God because he has the capacity to
judge or to reason … may be correct as far as it goes, but it is too narrow and
restrictive.”30 He goes on to say that the contemplation of God is a logical good of man,
but it is not in itself the image. The rational nature of man expressed in the structural
image, is simply an “instrument” for Maston.31
Concerning race then, the structural image seems at first glance to have little
concern or bearing on the issue. As the Image is comprised of nonphysical faculties,
differences of race tied to the Image would have to be shown as rooted in a mental or
moral source, but the race issue is instead generally demarcated by physical distinctions.
This is not to say that segregationists throughout the ages have not held other races as
intellectually or mentally inferior as an effect of hereditary distinctions. Rather, the
assertion is that the primary distinction of the Image is external.32 The weight of the fall
on the structural image concerning race begins to explain racial prejudice when
considering a moral corruption in place of a mental one. Those holding to a structural
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view can easily see that a moral decay in the Image is responsible for subsequent racial
discrimination and mistreatment.33 Even still, a structural image confronts divisions of
race because of the common mental and moral capacities of all men.
Relational Image
The second category of interpretation is the relational image. This view posits that
the Image is related not to a unique quality within man as much as it is a unique ability to
commune with God. “If man is the image of God … then we have to conceive of an
image that is capable of responding to its creator; an image capable of approaching God
in prayer, worship and sacrifice that come from its own creative powers, from its wisdom
and from its deep devotion to what is made in its own likeness: a fellow human being
made of flesh and blood.”34 This view gained prominence in the writings of theologians
like Karl Barth and Emil Brunner,35 but has been fully realized by scholars like Stanley
Grenz. Grenz writes,
Being-in-relationship with the triune God by means of participation in the Jesus
narrative and hence incorporation into Christ by the Spirit not only inherently
includes but also is even comprised by being-in relationship with those who
33
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participate together in that identity-producing narrative and thereby are the ecclesial
sign in the present of the eschatological new humanity. … The Christian identity,
therefore, is more than personal; it is a shared identity. The identity is bound up with
the human destiny to be the imago Dei, to reflect the character of, and to exemplify
the pattern of life that characterizes the triune God. Because the triune life can be
represented only within a relational context, the self is truly ecclesial; the self of
each participant in the new humanity is constituted through the relationality of the
community of those who by the Spirit are ‘in Christ.’36
Grenz’s contention is that this relational aspect of the image is the uniquely human aspect
of man’s existence. A chimpanzee uses his ingenuity to fashion tools for breaking open
hard nuts and fruit, and a single honeybee can communicate complex intricacies to her
entire hive through dance. Some aspects of what would seem to be structural components
of image are present in animals as they are in man, but no chimp or honeybee can claim
relational concern by God in the manner which man does.37 This is the unique nature of
the relational image: that the Godhead shows concern and communes with man
personally beyond the sovereignty He has over the rest of creation.
Further, this communion and relationship with God reveals a relational aspect
of man to the rest of his fellow mankind. David Cairns explains that “It is the individualin-the-community–rather than the community itself–that is in the image of God.”38 This
is of course the echo of Christ when asked of all the Law, what is the greatest
commandment (Matt 22:35-40; Mark 12:28-34). Christ’s immediate answer of course is
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to love God fully. However, Christ never leaves a question at its face value as he goes on
to explain that the love of one’s neighbor is the natural procession of this love.
Kierkegaard writes that “As Christianity’s glad proclamation is contained in the doctrine
about man’s kinship with God, so its task is man’s likeness to God. But God is love;
therefore we can resemble God only in loving.”39 This love of neighbor is rooted in the
Godhead’s love within itself as “The relational view makes much of the enigmatic plural
pronouns in Genesis 1:26 and the close association of the imago. … The plural pronouns
in v. 26 are interpreted as an adumbration of the Trinity and thus an early indication that
God is essentially relational.”40 Man is a relational being because he has been created by
a relational God.
Concerning the fall, the relational image initially follows a similar path as that of
the structural image. Namely, sin damaged first and foremost man’s relation to God as a
severance from his holiness. Further, the way man communes with his fellow-man has
been damaged and finds itself harming those around him rather than fulfilling the
mandate of the image within him. Sin separates communion with God and distorts
communion with man. Unlike the structural view, this conception of the image is more
than the mind of man. The inclusion of the body is not an inclusion of sinful flesh as
some may contend, but “the embodied nature of human existence is part of creation, not a
result of the Fall. … [The image is reflected] in ourselves, in who we are and what we do
and in the way we do it, we should reflect who God is. We–humans, uniquely–were made
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to do and be this.”41 It is when man fails to commune with God that the image is
degraded at the earthly level.
This argument however, does not come without its faults. Man is a relational
creature, and much of this position illustrates quintessential anthropology, but this does
not necessitate that this is the intention and meaning of the imago Dei of the biblical text.
To this end the relational image can fall short. Vitally, it hinges upon the hermeneutical
understanding of Trinitarian language in Genesis 1:26-28. As mentioned earlier, this
dissertation has assumed faith and canon and would not deny that the full Godhead was
both preexistent and foundational to the creation account. However, to say that the
enigmatic plural pronoun demands a Trinitarian reading is to totally disregard the original
audience and context of the passage. Israel was uncompromisingly monotheistic, hence
the ignorant rejection of Christ’s claims of divinity (Matt 26:65; Luke 5:21; John 10:33).
Instead, it is better read in one of “three different biblical traditions … [1 in a singular
entity expressed through] the plural of solidarity (fullness), self-deliberation, or selfexhortation … [2 in] the plural of majesty … or [3 in] the true plural [to draw the
attention of the angels].”42 In these readings then, the relational image has little textual
evidence in the creation account.
The relational image has a much more incorporated view of race as it pertains to
the Image. First, in man’s relational interaction with God, race is a non-issue to the blood

41

Laura Schmidt Roberts, “Toward a Theological Anthropology: A Study of
Genesis 1-3,” Direction 45, no. 2 (September 2016): 139-140.
42

W. Randall Garr, In His Own Image and Likeness: Humanity, Divinity, and
Monotheism (Leiden: Brill, 2003), 18-21.

75
of Christ. If there is any racial division present, it is between Jew and Gentile as those
grafted in secondarily, but even then, the New Testament is clear that the death of Christ
was on behalf of the entire world (1 John 2:2). Second, the relational image’s
understanding of the fall also gives a definite explanation for racial divisions and
prejudices between fellow men. In the same way the sin of selfishness or pride drives a
wedge between people further severing the brokenness of relationship, racism moves
towards a further isolation of peoples and promotes antisocial, and by extension
antirelational, behavior. The relational image therefore sets all races on equal footing
before a relational God. Maston writes, “it is man’s capacity for communion with God
that makes him most distinctly a being created in the image of God.”43 Undoubtedly, the
relational image is the primary thrust of Maston’s perspective, but it is not exclusively
such.
Functional Image
The final of the three positions is the functional image. This interpretation is
described best by Douglas Hall, who explains, “humanity in the intention of God–
genuine, authentic, ‘true’ humanity (vere Homo)–is humanity ‘in the image of God.’ To
use the more philosophical language with which the term eventually became associated,
essential as distinct from existential humanity is humanity imaging God.”44 This verbal
sense of the Image is more consistent with a Hebraic understanding of being and is better
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aligned with the contextual reception and understanding Moses’ original audience would
have understood it to be.45 Cuthbert Simpson writes, “the body in Hebraic thought is ‘an
outward manifestation of the reality of which it was part.’”46
Within the functional image, there seems to be a range of what function the
Image is meant to fulfill. One of the earliest examples of this is put forth by the
Socinians, a Polish group of nontrinitarians, and can be seen in their Racovian Catechism.
Here they explain the image as a functional dominion of superiority tied closely to the
subsequent command to totally subdue the earth in Genesis 1:28.47 Hall, on the other
hand, holds that the function is applied to a stewardship in dominion and man’s
relationship to God by way of his relationship to nature. He therefore argues for general
ecologically beneficial principles. Others, such as Wilma Ann Bailey, take a similar
approach to Hall but with a greater push to look at the garden as evidence of the way the
world should be and promote an ecological extreme that places so much emphasis on the
fall that man is reduced to the same level as the rest of creation. She writes, “We … fulfill
our responsibilities to rule the earth and make it the kind of place where humans and
animals can live … we honor the Creator’s intention to provide habitats in which all can
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thrive, and we image God in doing God’s work in the world”48 Whatever function or
degree of imaging is posited, the base idea is that man’s likeness to God is both being and
action.
In the functional view, the fall has marred the image and function of man and
is only seen fully in the person of Christ. As Christ images God and invites man to
commune with him, he invites him to have his function restored in pursuit of God. This
view does not argue that there is no structural or relational aspects of the image, but
instead offers itself as the synchronizing of all the views. For this reason, some scholars
have argued that this view is less of an interpretation of its own, and more of the
outworking or consequence of the image.49 By combining each facet of the image, the
functional view addresses the faults of the preceding understandings.
In the structural component, there is no longer a mind-body dualism from and
elevation of Hellenistic thought. Instead, as is the hope of this chapter, the Hellenistic
observation and Hebraic tradition come together to offer the full understanding of an
innate quality within man that reveals the nature of God. In part, then, the image is
“something within the substantial form of human nature, some faculty or capacity man
possesses … [which distinguishes] man from nature and from other animals.”50 This
demands that all men, regardless of their origin or state, reflect the nature of God and
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must be considered as possessing innate worth because of the constitution of their being
found in the Image of God. Westermann writes,
concerning the relational aspect, this combination removes the singular reliance on
one hermeneutic and allows the fullness of the image to be expressed socially per
the intention of God for man. The creation of man in God’s image is directed to
something happening between God and man, the creator created a creature that
corresponds to him, to whom he can speak, and who can hear him. It must be noted
that man in the Creation narrative is a collective. Creation in the image of God is not
concerned with an individual, but with mankind, the species, man. The meaning is
that mankind is created so that something can happen between God and man.
Mankind is created to stand before God.51
This demands empathetic concern for all other image-bearers as it relates to proper
communion with God.
Finally, in the verbal function of image, man images God in looking to the
example and person of Christ as the complete Image and form all thought and action to
and within him. In this moment, the believer structurally resembling the God he
communes with is able to display this image missionally as the ethic of his faith. Man is
not simply the image in essence or relation, but in action. This demands a never-ending
pursuit of the will of God in proper stewardship and mission. In the same way the
relational view offered the greatest evidence for racial tensions, the functional image
offers the greatest solution to them. The action that follows a structural mind across races
and a restitution of broken relationships between races is one that images God and his
character in every facet of life and being, including naturally any previous division of
race. The structural component of rational and moral capacity is one which is applied
across all races. As such, there can be no claim of one racial group being intellectually or
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morally inferior to another because each is made in the image of God. The relational
image includes the call to commune with those made in the image of God, which breaks
the pattern of the call of segregation. The functional image unites these components in
the verbal sense of imitating Christ. This combined approach to the image of God
achieves the balance which Maston applied to life.
Maston’s Use of Image
The image of God was of great concern in the writing of T.B. Maston. In his 1959
work, The Bible and Race Maston begins with a discussion of the Image of God. This
section is one of the unique additions to his work surrounding race as he reworked his
1946 book, Of One to include both Genesis 1 and Acts 17, and to move deeper into
Scripture for The Bible and Race. Maston notes the sheer importance of the image as it
relates to the race issue and turns to deal with the text in its fullness. Maston’s
interpretation of the image includes direct mention of both the structural and relational
view. Maston does not compare the two, nor opine that one is right and the other wrong,
but utilizes each to paint a full picture of what should be understood as the functional
image. Concerning the functional image, Maston writes that man has been created in the
image to serve as God’s representative.52 Maston speaks often of the consequential
obligations that man has as God’s representative saying that “the responsibility of man …
an innate sense of oughtness, [is] an evidence and expression of the image of God within
man.”53
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The chief concern Maston takes up is the effect of sin on the Image and the
restoration of the Image. Maston argues that sin has not destroyed the Image, but has
rather marred it, and in one sense, man has been “re-created in the image of sin.”54 Even
in this sin, the Image remains as he cites Genesis 9:6 which explains that murder is wrong
based upon the Image of God, here clearly after the fall. Restoration of this Image is only
possible in Christ but remains a process that is never fully completed but is the sign of
faithfulness and growth. This has an immediate impact upon race relations as he writes,
“to the degree we have progressed in the likeness of our Creator, to that degree we shall
be free from class and racial consciousness and discriminations … Our racial attitudes
may be a real barometer of our spiritual maturity.”55 Maston viewed race relations as a
measurement of spiritual maturity especially as it shows an understanding God’s mission
to the world. He saw great irony in missions organizations so willing to go to great ends
for people of color across the world while hating those closest to them. He writes, “the
people to whom the missionaries go … demand that the gospel be validated by the lives
of the folks who send it to them.”56 Racial concern is the sign of a mature heart that fully
understands the call to love one’s neighbor. It is the consistency of word and action in the
life of the believer.
For Maston, a full understanding of image became the ultimate value of mankind.
To hate someone made in the image of God is to hate God himself. The image is
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something of personal structure and relationship with lasting consequences and
responsibilities. This synchronous perspective is further consistent with Maston’s
emphasis of “Both/And,” which holds that God reveals himself in balance more than
polarities.57 The image of God is for Maston the most significant component of a proper
anthropology. The inversion of this image because of sin is the chief cause of prejudice
and racism displayed in segregation and the mistreatment of peoples. Maston’s
conclusion is that
surely the God who created man in his own image, who made of one all men, who is
no respecter of persons, who loved all men enough to give his Son for their
salvation, and who taught us to love our neighbor as ourselves did not and does not
intend that any man or any segment of mankind should be kept in permanent
subserviency or should be treated as innately inferior, as second-class citizens in a
first-class society.58
The image draws man to an understanding of God’s person, but for the segregationist, a
distortion of His person and nature willed segregation. The faulty theology has lead to a
faulty anthropology. Segregationists separate the creation of God from the intent of God.
Even if they were to concede the image of God in all people, they would argue that there
are divisions given after the image according to the habitation argument of Acts 17.
“Of One” What? Examining Acts 17:24-31
Few segregationists used the imago Dei as part of their arguments for racial
discrimination. However, the next passage to be examined, Acts 17:24-31, has been
taken up by both segregationists and desegregationists alike. It reads,
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The God who made the world and all things in it, he is Lord of heaven and earth
and does not dwell in temples made with hands; nor is he served by human
hands, as though he needed anything, he himself gives to all people life and breath
and all things; and he made from one every nation of mankind to live on all the
face of the earth, having determined allotted periods and the boundaries of their
dwelling place, to seek God, if therefore they might reach for him and find
him, and yet surely he is not far from each one of us; for in him we live and move
and exist, as even some of your own poets have said, ‘For we also are his
children.’ Therefore, being the children of God, we ought not suppose that the
divine is like gold or silver or stone, an image formed by the art and thought of
man. Therefore, having overlooked the times of ignorance, God now commands
to men that all people everywhere should repent, because he has fixed a day in
which he will judge the world in righteousness by a man whom he has appointed,
having given proof to all men by raising Him from the dead.
This passage is found in Paul’s speech in the Areopagus as he is addressing the
Athenians’ altar to an unknown God. Paul uses this altar as an opportunity to declare the
gospel. Concerning this passage’s further context, Paul’s speech
invokes both [Hellenistic Accommodation and Jewish Critique] … to narrate the
complete incongruity between the Christian movement and Gentile religion—an
incongruity exemplified by the speech’s critique of Greco-Roman religiosity, antiidolatry polemic, and its theologically exclusive claims; and to exalt the Christian
movement as comprising the best features of Greco-Roman philosophical
sensibilities and therefore as a superior philosophy.59
This pericope’s primary concern is the message of the gospel coming to the Athenians,
but from it has risen a verse claimed by two opposing ideologies of great weight to the
issue of race. Verse 26 says, “He made from one man every nation of mankind to live on
all the face of the earth, having determined their appointed times and the boundaries of
their habitation.” This verse has been used by both sides of the segregation debate to
further each argument and shows the significance of proper hermeneutics. In the same
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way the section on Genesis 1:26-28 explored each interpretive option, Acts 17:26 will be
examined through the interpretive lenses of the segregationist and the desegregationist
before finally illustrating Maston’s explicit use of the passage.
Segregationist Perspective
The segregationist draws attention to the latter half of verse 26 as biblical
justification for a legal separation between the races, as it was God who “determined their
appointed times and the boundaries of their habitation.” Initially, there is almost no
concern for civility or ploy for the trite cliché “separate but equal,” which became the
justification for the mistreatments that came with segregation. C.R. Dickey
unapologetically states that “An unholy mixing of races in defiance of God’s stated
command is the gravest danger now threatening Christian civilization. The patter about
equality of all races, without regard to their inherent character and potentialities, is
foolishness. It is not supported by the Bible nor by the facts of life.”60 Dickey argues that
Acts 17:26 is one of many biblical justifications for segregation. She goes on to say that
the verse had even been poorly translated, because it left an opportunity for progressives
to twist it towards desegregation. Her proposed translation of the first half of the verse
instead reads, “He made by One [i.e., Christ] every race of men to dwell upon the whole
face of the earth.”61 By removing any common origin and instead using “one” as a
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clarification of means rather than source, Dickey shifts the verse’s core intent and
veracity to remove this verse from the arsenal of the desegregationist.
Another outspoken proponent of segregation at the time was Finis Dake, a
renowned Pentecostal pastor. Dake wrote an article entitled “30 Reasons for Segregation
of Races,” in which he justified three reasons for segregation by citing Acts 17:26. He
writes, “1. God wills all races to be as He made them. Any violation of God’s original
purpose manifests insubordination to Him. … 3. God originally determined the bounds of
the habitations of nations. … 21. All nations will remain segregated from one another in
their own parts of the earth forever.”62 He went on to say that heaven itself would be
segregated.63 Dake and Dickey are only a fraction of those making arguments of the like
in the church during this epoch. Today there are supposedly Christian denominations at
large which declare White supremacy to be God’s intention.64 Alex Poinsett opines that,
For the segregationist use of the Bible as an indictment against Negroes is, after all,
a now-pathetic, now ludicrous spectacle of creatures recreating their Creator, The
God who is the fountainhead of all values, becomes in their bands a cesspool of race
prejudice. The God whose love inundates the universe, transforms into a Niagara of
hate. The God who is the Poet of the world, is recast as a poison-penned
propagandist. His mercy becomes malice. His justice gives way to partiality and His
goodness emerges as mockery. The cosmic Spectator of all time and existence
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narrows his vision, stepping into human history solely to bless whites and damn
Negroes.65
The obvious issue with the segregationist’s argument is its failure to read the
passage in context. When viewed in isolation, especially as Dickey translates it, verse 26
makes clear sense as the borders of the races, instilled by God for his purposes. However,
this completely ignores the surrounding verses and authorial intent of the passage which
deals with the commonality of all men in relationship to God, and even mentions the
divine nature in verse 29 as an attack upon the idols surrounding him by way of revealing
the image as children rather than conceivers. Further, this argument fails to consider the
full argument of Scripture especially as displayed in the Jew/Gentile controversy of the
early church, which many have used as a paradigm for understanding the racial issues
surrounding the United States.66 Racialized sentiments that God ordained segregation in
his creative and sustaining actions were also seen greatly in the SBC. W.A. Criswell, the
future SBC president and pastor of First Baptist Church, Dallas, speaking at an
evangelism conference in 1956, said he believed “in religious segregation as well as
racial segregation. Those who would integrate, let them integrate … they are all a bunch
of infidels, dying from the neck up.”67 Though Criswell would later repent of his racism,
this vitriolic statement was received with mixed responses.68 Those in favor of
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segregation heartily affirmed, those against were shocked, and still others found
themselves in agreement with the principle yet uneasy with the attitude and insult.69
Other Baptists like H.T. Sullivan concluded that, “God considered segregation to be wise
and best from the very beginning of time.”70 Many in the SBC simply saw segregation as
a part of the greater plan of God for man and used Acts 17:24-31 as an example of this
revelation.
Desegregationist Perspective
The desegregationist on the other hand looks to Paul’s speech as the unifying text
of origin. This is seen in one of two ways. First, the phrase “from one” or “of one” could
be referring to God as the progenitor of creation. This of course has direct ties to the
Image of God which has been previously considered. Joshua Jipp posits that “Luke
exploits the overlap between biblical and Stoic traditions: both affirm that God is one,
that the human race is unified and originates in God, and that God orders the seasons and
humanity’s habitations.”71 Alternatively, some posit this instead is referring to a common
ancestor, namely, Adam. The particular translation or interpretation has little bearing on
the conclusion upon race relations. Whether all races originate spiritually or physically
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from the same source, which beyond this passage both can be seen, there is still formed a
unity and regard between all peoples as equal.
Concerning the latter half of the verse, desegregationists posit that Paul’s concern
was not to display God’s separation of different men on the basis of race as much as he
was showing God’s sovereignty over all men. Considering his immediate audience, it can
be understood how these Athenian men with a city full of idols, each ruling over another
separate part of creation, would be overwhelmed when Paul proclaimed that a single
God, whom they had determined to offer praise to, was the God over all nations. This
diversity of nations and peoples is not an effect of the fall, but a beauty of creation. Paul
“affirms the creation of human beings by a direct act and declares that God’s design was
for various cultures to cover the face of the earth in a harmonious patchwork of
diversity.”72 As he proclaims to them the beauty of salvation, at the same time, “it
appears that the gift of life to all peoples includes a specific plan for geographical
diversity, inasmuch as it was God who sent each people to inhabit a particular
territory.”73
Maston’s Use of “Of One”
Maston notes the emphasis “of one” to point to a common origin. His concern is
not to take a stand upon one interpretation or another in regard to “one Father” or “one
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ancestor,” but to show the unity towards which both interpretations incline man.
Concerning “one Father” Maston makes his way through the numerous descriptions in
Scripture of God as Father, explored in the previous chapter. Maston points out the
conclusion that there is no exclusivity to God as Father and that, “He is the father of all
who believe, regardless of class or color … [and that] just as God reveals the fatherly
attitude toward all, even those outside his spiritual family, so we his children should show
the brotherly attitude toward all, even those who may not be our spiritual brothers.”74 The
same principles of “one Father” are shared in the interpretation of “one ancestor.”75 In
each, there is a familial bond to be upheld. Maston continues to say this brotherly
obligation is of chief concern to the Christian as Christ teaches in Matthew 5:23-24 that
the one bringing an offering to God must first be reconciled to his brother before any
offering could be made. Maston’s contention is that reconciliation must precede worship,
and this must extend honestly to racial reconciliation.
This unified origin is the second component of Maston’s anthropology. Here, the
familial bond in the community of man and further in the community of believers is
paramount to understanding the Christian view of Man. Maston argues that the individual
is both dependent and independent of the community. He writes, “Belonging to the earth
[the individual] is dependent on the community; but there is a transcendental point of
reference in his nature that makes him independent of the community.”76 The tension
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Maston strikes here is where the Image of God meets the community of man. Genesis 1
and Acts 17 collide as the structural, relational, and functional being is applied to all
human origin, regardless of race. Unity becomes the emphatic statement, “of one.”
Maston points to this unity as going beyond the paternal nature of God and further into
the fullness of the Trinity. He specifically notes the reconciliation of Ephesians 2:14
between Jews and Gentiles and extends this unity to all that are in Christ.77 Maston
describes the unified origin as rooted in both creation and salvation. As the believer
comes to grips with the implications of a shared ancestral line, as well as the
reconciliation of previous divisions by Christ, there is no room in the faithful practice of a
believer for segregation. The collective community is essential for the church to
demonstrate love to a watching world. Any failure to love the whole community is a
failure to embody the whole love of Christ. Desegregation is the bare minimum of a
proper anthropology. Maston writes elsewhere that the church “is a shared fellowship
through union with and in Christ.”78 This fellowship is the illustration of the greater
kingdom of God seen in the universal Church. The local church should consequently
reflect the same standards of admission and practice as the kingdom. Maston’s
anthropology holds this as gospel. However, the segregationist’s anthropology still holds
one final distinction.
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The Curse of Ham in Genesis 9:20-27
The third passage, Genesis 9:20-27 is the lynchpin for the segregationist’s most
direct biblical supports of racism. Maston says that the curse is used “to defend the status
quo in race relations … to mean that the Negro, as a descendent of Ham, is destined by
God to fill permanently a subservient place in society, that he should never be considered
as an equal by the white man.”79 Setting the stage of the text in the Genesis narrative,
mankind has grown exceedingly wicked to the point God decides to destroy them with a
great flood and repopulate through the lineage of Noah, a righteous man who finds favor
in God’s sight. After the flood subsides, the Lord makes a covenant with Noah and his
descendants that he would never completely flood the earth again. The reader reminded
of Noah’s sons Ham, Shem, and Japheth, noting specifically that Ham was the father of
Canaan, and all people come from these three. Genesis 9:20-27 then reads,
Noah began to be a man of the soil, and he planted a vineyard. He drank from the
wine and became drunk and uncovered himself in his tent. And Ham, the father of
Canaan, saw the nakedness of his father and told his two brothers outside. But Shem
and Japheth took a garment, set it on both their shoulders, and walked backward and
covered the nakedness of their father. Their faces were turned backward, and they
did not see their father’s nakedness. When Noah awoke from his wine and knew
what his youngest son had done to him, he said, “Cursed be Canaan; a servant of
servants he will be to his brothers.” And he said, “Blessed be the Lord, the God of
Shem; and let Canaan be his servant. May God enlarge Japheth, and let him dwell in
the tents of Shem, and let Canaan be his servant.”
It is a common trend to teach this passage’s effects primarily as the result of
Noah’s drunkenness.80 Perhaps if Noah had not been drunk, Ham would have never been
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cursed. It is not the place for today’s reader to speculate the potentialities of what could
have happened, but rather seek to understand what did and why. Further, while the
drunkenness of Noah may have been the initial cause of the situation, scholars have
pointed out that the text makes clear that Noah was the first to plant the vineyard and may
have been “unacquainted with the effects of wine,” and therefore could not be blamed for
what happened with Ham.81 However, the severity of the curse does raise the question of
the nature of Ham’s fault.
Ham’s sin is found in verse 22 as he, “saw the nakedness of his father and told
his two brothers outside.” However, there is no immediately clear violation of law or
culture as is understood through Scripture in an immediate reading of the text. There is of
course a shame in nakedness, reminiscent of just three chapters earlier in the Genesis
account (Gen 3:7-10), which points in part to Shem and Japheth’s entrance into the tent.
But the severity of the subsequent curse seems out of step with everything else the
account has given. For this reason, the reader must come to understand the very core of
what is being said in the verse, especially as it relates to Noah’s nakedness. Moving from
the most innocent to the most extreme, the interpretive options range from a simple and
possibly accidental sight of nakedness, a lustful and intentional voyeurism, a usurping
castration of Noah, and an incestuous connotation where Ham rapes either his father or
mother.82 For Maston, the question of Ham’s sin goes to the wayside in light of the
greater question that is the extent of the curse which follows.

81
82

S. R. Driver, The Book of Genesis (London: Methuen, 1904), 109.

A full examination of this question is beyond the purposes of the present
endeavor as the act itself has little bearing on the implications of the curse. For this

92
Interpretive Options of Ham’s Curse
The curse in this context has been widely discussed as each interpretation is
forced to wrestle with the uniqueness of this passage. One issue every interpretation must
face is why it appears that Canaan and his descendants were cursed while Ham was not.
Some scholars and historians have suggested that because of the repeated wording,
“Ham, the father of Canaan,” (Gen 9:18, 22) that the text suggests that Canaan was either
present alongside Ham, or even that it was not Ham who sinned at all, but rather Canaan.
As evidence of this possibility they cite that “youngest son” in verse 24 suggests Canaan
as the youngest descendant rather than a literal reading of son.83 However, it seems more
likely that the intent of “father of Canaan” is to simply remind the reader of Ham’s
relation to Canaan and explain the coming effect of Ham’s sin onto his son. Another
more likely possibility is since God had blessed Noah and his sons in 9:1, Ham having
received that blessing was unable to be cursed, whereas his brothers could receive a
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double blessing (Gen 9:26-27), excluding Ham and further cursing his lineage. Maston
notes that to curse one that has already been blessed would be inconsistent.84 Further, it
may not even be possible. Consider the case of Balaam in Numbers 22-23. Balak
summons Balaam to curse Israel, but in 22:12, “God said to Balaam, ‘Do not walk with
them; you shall not curse the people, because they are blessed.’” The prophet of God was
unable to curse that which had already been blessed. However, in the very next chapter,
Balaam blesses Israel again. God is not a god of confusion or conflict. He will not bless
and curse simultaneously. Ham, therefore, could not be the recipient of the curse, but his
brothers could be blessed again and his son could be cursed. Canaan’s cursing in the
place of Ham is greatly significant as Canaan is not the lineage drawn to the Cushites and
Black Africans by segregationists. Instead, Canaan’s descendants would have been
physically similar to the Israelites apart from their theology.85
One implication of the passage is how the text fits in the story of Genesis as
well as the full scope of Scripture. Much like the themes common throughout Scripture,
Genesis 9 presents both the corrupt nature of man as demonstrated by Ham, and the
subsequent punishment of that wickedness as well as the antithetical reward of the
righteous as demonstrated in Shem and Japheth. O. Palmer Robertson states that, “the
Lord of the covenant will be the God of some of the descendants of Noah, bringing
blessing to their lives. At the same time, others of the descendants of Noah will be cursed
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by this same God.”86 It is this portrayal, and subsequent split, of covenant that will carry
out the redemptive story, which is eventually restored in Christ.
Ham’s disobedience and sin towards, not simply the honor of his father, but to
such degrees as castration or rape illustrate the very depravity of the world that had just
been destroyed by the flood showing the extent of Adam’s curse. Canaan’s curse was
well merited considering the wickedness of his father’s actions, and its effects are long
reaching in the history of Israel.87 As mentioned above, many have taken this passage to
explain the hostility that has historically been shown to Blacks, and it was historically a
supporting argument for the defense of slavery.88 While scholars have sought to give a
balanced interpretation concerning the effects, it is clear from the standpoint of the sin
itself that whatever division was wrought, it at least divided those that would follow God
and those that would follow their passions, no matter how depraved those passions might
be.
Canaan’s lineage clearly sees the effects of the curse, as Canaan became the
land that Abram would sojourn in, a man following the same Lord that Canaan’s fathers
rejected (Gen 12:5). The land of Canaan would be regarded as a land of the wicked and
Israel would be commanded not to walk as Canaan did before they were brought into that
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land (Lev 18:3). It would be the Canaanites Joshua was to drive out and destroy in order
to take the land promised to Abraham (Josh 3:10). It would be the Canaanites that
contrasted Israel during the time of the Judges, and would constantly rise up in an attempt
to destroy them (Judg 1:1). Even following the exile, the Canaanites would be a thorn in
the side of Israel and the antithesis to their God’s commands (Ezra 9:1). The subjugation
of the land of Canaan by Israel is the fulfillment of this prophecy.89 This means that even
if the curse were intended on a single racial group, it had since been satisfied. Note the
dismissal of the curse by Christ as it is a Canaanite woman in Matthew 15:22-28 who
cries out to Jesus only requesting the crumbs that fall to dogs, to whom Jesus says, “O
woman, your faith is great; it shall be done for you as you wish.” Even though Canaan’s
curse was a just response to the wickedness of Ham’s sin, and Canaan’s descendants
defined wickedness and disobedience in contrast to God’s people, Christ’s work of grace
and love allowed for even Canaan to become “fellow heirs and fellow members of the
body, and fellow partakers of the promise in Christ Jesus through the gospel” (Eph 3:6).
Appropriation Towards Inequality
Still, it is no secret racial supremacists often employ the curse of Ham as
evidence of a racial hierarchy. Josiah Priest posits that the “servitude of the race of Ham,
to the latest era of mankind, is necessary to the veracity of God Himself, as by it is
fulfilled one of the oldest decrees of the Scriptures, namely, that of Noah, which placed
the race as servants under other races.”90 A.W. Pink’s popular work, Gleanings in
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Genesis, continues to espouse the curse of Ham’s racial implications. Pink specifically
writes of the curse that “the whole of Africa was peopled by the descendants of Ham. …
And, as is well-known, the negroes who were so long the slaves of Europeans and
Americans, also claim him as their progenitor.”91 This statement demonstrates the
understanding that the sons of Noah, through this curse, each become heads of the three
major races. Hays summarizes this distinction saying that “Japheth represents the White
or Caucasian race, Ham the Black race, and Shem the Semitic race.”92 From here the
curse of Canaan is used to show a permanent hierarchy of the races by the segregationist.
However, even if the segregationist were to read the text as referencing all of Ham’s
descendants there is no textual or historical connection between Ham that displays a
racial heritage. The traditional tie to racial subjugation is connecting the name Ham with
the Egyptian word for black. This has no more connection to race or skin color than
Jacob’s father-in-law Laban would be to the Hebrew word for white.93 H.E. Ryle
comments as early as 1921 that, “the application of this clause to the African races is an
error of interpretation.”94
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Maston’s Response
Maston addresses this interpretation further asserting that “the curse of Canaan
has no direct relevance to the contemporary racial situation. The Negro was not included
in the original curse, since he was not and is not a descendent of Canaan. Even if he were
a descendent of Canaan, the curse itself is no longer in force.”95 His argument points out
the thriving of many descendants of Ham, the limitations of inferring a connection to
racial subjugation based on faulty hermeneutics, that there is no claim that the curse is
divine, and that the curse was a conditional prophecy more so than perpetual subjugation.
Maston maintains throughout his work that man shares an equality with one another in
every category which defines man. However, in his Both/And fashion, Maston does note
a simultaneous inequality regarding each individual’s function and responsibility. This is
to say that he maintained Genesis 9 has no special demarcation of rankings between
various races, but when all mankind came from these sons of Noah, individuality came
with them. No Rawlsian sense of “Justice as fairness” will do for Maston.96 He insists
that balance is needed as
a too exclusive emphasis on equality leads to a one-sided individualism that
magnifies the rights rather than the responsibilities of the individual. On the other
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hand, an unbalanced emphasis on the inequality of man leads to a one-sided,
extreme collectivism which magnifies the rights and privileges of the collective or
of a ‘superior’ segment of society.97
In his pursuit of a balanced anthropology, Maston disputed the claims of segregationists
who sought to use Scripture to justify their prejudice in the SBC. The Curse of Ham,
simply put, would not be permitted to justify perpetual hatred and sin.
The final blow against using this interpretation as a justification for racism
came at the 2018 annual meeting of the Southern Baptist Convention. “Resolution 4 - On
Renouncing the Doctrine of the ‘Curse of Ham’ as a Justification for Racism,”
RESOLVED, That the messengers to the Southern Baptist Convention meeting in
Dallas, Texas, June 12-13, 2018, maintain and renew our public renunciation of
racism in all its forms, including our disavowal of the “curse of Ham” doctrine and
any other attempt to distort or misappropriate the Bible to justify this evil.98
Maston’s declaration of equality between the races and his dispute of the distortions of
this curse were finally affirmed formally fifty-nine years after he made his case in The
Bible and Race. Undoubtedly, this is part of the eventual change for which Maston
fought. These arguments which apply Maston’s appeal for a biblical anthropology mount
his greater fight for desegregation.
Maston’s Fight for Desegregation
Maston’s fight was not one made on the steps of congress, but in the pews of the
church and the hallways of the seminary. Maston’s “constant instruction was to deal with
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the issue, not personalities. While attacking segregation from a biblical base, he did not
condemn the segregationist and that is how he lived.”99 Maston’s arguments and writings
dealt with the current issues and climate of segregation in a way he saw to be consistent
with Scripture and the will of God. This is put on display in his 1959 work, Segregation
and Desegregation. This work responds to the renowned Brown v. Board of Education
case of 1954 which of course deals specifically with the desegregation of schools. Maston
uses this decision as the leaping point to explore the case itself and responses to it to give
a Christian perspective on the issue of race and segregation. He opens with what is
primarily a historical examination of what preceded the decision and the contents of the
case itself which can be summed up in the fact that separate does not mean equal. He
explains that this principle will be used to examine the existence of segregation at large
and what Scripture says towards it.
Surprisingly enough, Maston records that the reception of the decision in the SBC
was a positive one, though he has been credited as the driving force behind this
acceptance.100 However, there was also a great deal of vocal negative response. These
dissenters came in every form, from the outspoken Klan member to upstanding members
of the Citizen’s Council, who not long before that, were the White Citizen’s Council.
Unfortunately, some of the most outspoken, as Maston notes, were prominent leaders of
the church. He explains again that segregation in the schools developed alongside a
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segregation in the church following the Civil War. Segregation came at a great cost.
Maston points out that the effects of segregation are seen psychologically, socially, and
spiritually on the majority and the minority as well, even to quote King in saying that
segregation “sears the soul of both the segregator and the segregated.”101
Maston then turns to Scripture to draw ideals and principles relevant to the
conversation of segregation, as it is not directly mentioned in Scripture. The first
principle rests in the nature of God, namely he is a moral person, creator, sovereign ruler,
and Father, each explored in the second chapter. The next is in the nature of man as
consistent with the previously examined aspects of having a common origin (Acts 17:26),
being made in the image of God (Gen 1:26), and possessing a human equality which has
been drawn out in this chapter. Further, the concepts of the work of Christ, God as no
respecter of persons, and Scripture’s address of man’s relation to his fellow man each
play an additional role. His greatest point is that the Bible should be utilized to challenge
deficiencies and immoralities rather than in the twisting of God’s word and character in
order to “clothe our sins in the garments of sanctity by an appeal to the Bible.”102
The greatest ethic, then, must be an obedience to the will of God, for “to the
degree that we take up a cross, to the degree we deny ourselves, to that degree and to that
degree only do we really follow Christ.”103 This is chiefly and finally guided by the Holy
Spirit. Maston takes this ethic and applies it to the church by way of the New Testament
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depiction of the Body of Christ. Christ alone is the head of the church. As such, Christ
alone has the right to admit or forbid any person or race from his gathering. This is true
despite the signs outside of many churches in 1959 that stated otherwise.104 “The world
needs desperately a living demonstration of God’s ideal or goal for human society. The
church is the only institution that can give such a demonstration.”105 At the time of
Segregation and Desegregation’s publishing, the church had yet to become that
demonstration. Most dreadfully, Maston remarks,
How tragic it would be if the church is became “the last bulwark of racial
segregation!” What a paradox of secularism and the secular institutions
“outchristianize Christianity!” It has frequently been said that eleven o’clock on
Sunday morning is the most segregated hour of the week. This is close enough to
the truth to embarrass many of our churches to give to many Christians an uneasy
conscience. Segregation itself will not be so bad as long as the “uneasy conscience”
or “embarrassment” remains. As long as these continue there will be hope of
improvement. It is a deep tragedy, however, when a segregated church is content
with that segregation. How can such a church claim to be the “church of God?”
How can it claim to speak for Christ?106
Unfortunately, this same statement could be said of much of the church today to some
degree. Thankfully, segregation no longer stands formally in the United States, and racial
reconciliation has made great progress towards those cultural aspects of desegregation,
and in more and more places a full integration in the Spirit of Christ.
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Lasting Impact
Maston’s résumé is impressive as it relates to Christian ethics and to race
relations, not to mention his legacy beyond these specificities. His impact can be traced
through his students to Southwestern at large as a tribute of his academic work, as well as
an impact on the SBC and its entities, particularly the Christian Life Commission. This
impact demonstrates the coherence of Maston’s work as he moved the SBC through the
historical pattern of segregation into desegregation. This impact is the proof of the
efficacy of his work historically. Moving from the personal outward, arguably his
greatest impact was upon the students that sat under his tutelage. Maston’s closest
students were those he supervised through doctoral studies. These forty-eight men would
go on to become pastors, professors, entity heads, and denominational leaders. Their
affection for their mentor is easily seen when flipping through his festschrift or any of the
numerous books and chapters written in his honor. The most notable student interactions
however in this conversation are those he had with his Black students. Maston was
among those few professors in the 1930’s seeking to offer a course of study for Black
ministers, a request granted by SWBTS president L.R. Scarborough, and carried out by
Maston and others in night classes. When the school finally opened its day classes in
1951, parts of the campus remained segregated, including campus housing and common
areas. To this end, the Mastons opened the second floor of their home to serve as a
student center of sorts for the students unwelcomed elsewhere. Maston constantly
instructed and demonstrated a fraternal concern for those he encountered. Harold
Sanders, one of the first Black students to enroll in 1951, recalls Maston sitting beside
him in chapel and with arms around each other’s shoulders asking the man, “Dr. Maston,
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why do you want to sit by me? You are under enough fire anyway.”107 To which Maston
retorted simply, “I am just doing what Christ would have me do.”108 C.B. Lucas, a 1957
Southwestern graduate, on another occasion, explained that, “At a time when I wasn’t
even allowed to live in the dormitories, Maston would come and talk with me. He didn’t
treat me like a crippled person … he offered some direction, then let me as a proud
human being struggle with it myself. … I personally prefer this to any paternalism.”109
These interactions were the rule for Maston rather than the exception. His constant effort
to be a brother rather than a father to all characterizes his impact. This fraternal care
caused W.T. Moore to say of Maston that “his skin is white but his heart is black.”110
Further, Moore notes that Maston “more than once had blacks introduce [him] to black
audiences [by this phrase as] … it was the highest compliment they could pay. It meant
that the man–through his calling from God–had identified with the people with whom he
worked.”111 This consistency and demonstrative nature, demonstrated clearly Maston’s
anthropology. In the classroom and outside of it, Maston’s work was paramount in the
desegregation of Southwestern Seminary.
Maston’s work further served as a litmus test for the convention’s efforts. Not
only was he the founding chairman of the Advisory Council on Southern Baptist Work
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with Negroes, but further, in 1962 that Council stated its pursuit of racial progress as
following Maston’s pattern. They state, “T.B. Maston expressed a belief that we ‘can go
much further’ in our materials now than a few years ago. He indicated that he is now
getting less violent reactions to his writings than in the past.”112 The great irony here is
that these decreasing “violent reactions” were still common enough to force Maston into
retirement not a year later. Nevertheless, Maston’s presence was weighty upon the
Convention. This was especially palpable in the Christian Life Commission (CLC).
Maston essentially founded the Texas CLC and greatly shaped the SBC level as well.
Part of this influence was once again through his students. Aaron Weaver notes that
“thirty professional Baptist ethicists served as full-time employees during the first thirty
years of the existence of the SBC’s Christian Life Commission. Maston heavily
influenced seventeen of those thirty.”113 Maston further directly impacted the
Commission as a consistent counselor, speaking and leading conferences, presenting
papers, and publishing pamphlets for the Commission. This work through the convention
even had the effect of churches clinging to segregation formally protesting these writings
through a resolution concerning the “integration trend.”114 However, Maston’s vision for
the full circle of race relations to move once again from segregation through
desegregation and finally into integration was never achieved in his lifetime.
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Desegregation is no small victory, but it should not bring with it a satisfaction which can
only be found in integration.
The Present Desegregated Society
In 1965, only a year after the Civil Rights Act became law, Martin Luther
King, Jr. famously stated that “the most segregated hour of Christian America is eleven
o’clock on Sunday morning.”115 Though formal segregation has passed, this appalling
fact is still largely true in most churches. This is because of desegregation presents itself
as a false integration. Of the 47,272 SBC churches, only 182 of them could be described
as multi-ethnic.116 There are obvious caveats which should be made to this idea, as it is
likely that many of these churches are in primarily racially homogenous neighborhoods
or towns. However, when the scale of those cities and towns are considered in which
there is a racial diversity which is not adequately seen reflected in the local church,
King’s words still ring true. There are no longer any legal barriers which would keep
racially diverse communities from worshipping together regularly, yet they remain
distinct. As Maston and King would both say, these communities have been desegregated
but not integrated. Maston writes that the very “idea of a homogenous church … may fall
short of the New Testament ideal. That ideal is a closely knit fellowship of people of
different classes, colors and cultures: all brothers and sisters in Christ.”117 Beyond the

115

Martin Luther King Jr., “The Un-Christian Christian,” Ebony Magazine 20
(1965): 76.
116
117

See http://www.sbc.net/BecomingSouthernBaptist/pdf/FastFacts2018.pdf.

T.B. Maston, “Continuing Concerns,” The T.B. Maston Collection (Fort Worth,
TX: Southwestern Baptist Theological Seminary, 1983). The question of this ideal will be

106
presence of ethnically homogeneous churches, there is one key indicator of the present
desegregated society. Simply put, no comprehensive integration has yet occurred. Per the
definition given in the first chapter, integration should be understood as the full
amalgamation and reconciliation of previously segregated groups in a single community.
While groups are no longer formally segregated, an integrated community is the
exception rather than the rule. Desegregation continues. The primary cause which
perpetuates of desegregation is the issue of apartness.
Apartness
Apartness is a symptom of the underlying desegregated society. This is not
necessarily physical apartness, as the true implementation of desegregation removes
physical barriers. Apartness is the basic idea that many of the prejudices of this world,
conscious or otherwise, are due primarily to an ignorance of separation. Essentially, there
is no concern for a struggle that is not understood or experienced, and empathy is raised
when there is a personal concern. This leads to a social indifference, not as a “total
absence of feeling, positive or negative, but simply an unusually low degree of feeling,
usually negative.”118 An emotional apathy of sorts casts aside any that does not look or
struggle in the same way. Apartness can be seen in nearly every vice in the conversation
of race and is paramount for understanding the fullness of the conversation. Apartness
today exists in part because of the climates that introduced them, namely in the slavery
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and segregation in the States as have already been presented. This is of course heightened
in a post-civil rights era culture, but it is nothing new as it seems that,
instinctively we tend to gravitate toward people and cultures most like us. That is a
safe place. But the moral choice, the one that shows the character of Christ, who
resides in us, is to act out our ‘go ye therefore’ edict and open ourselves up to a
diversity of cultures in order to reach them with the gospel and fellowship with them
as our brothers and sisters.119
Apartness is a failure to grapple with the proper anthropology presented in Scripture and
applied by Maston.
In many cases those who have crossed these lines or are standing against
oppression of others do so because of a personal relationship with someone different than
themselves. Whether it be growing up in a similar neighborhood or serving alongside
another person in either the military or workforce, the realization of equality rarely finds
its footing from a Bible study or lecture but rather from the everyday life away from
apartness. To this end, the most effective thing for movement from desegregation towards
integration and life at large moving forward in a socially diverse society is to bridge the
gap of apartness, intentionally and relationally. Maston writes, “It is sin that has broken
man’s fellowship with God and his fellow man. This means, among other things, that
racial distinctions, racial prejudice, customs, or taboos that destroy, disturb, or make
difficult our fellowship with fellow human beings and particularly with fellow Christians
is sin.”120
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Conclusion
The Southern Baptist Convention has a long and complex history, but even at its
most troubling times, it would be ill fitting to call this past totally dark. One such reason
for this was the light exuded by T.B. Maston in his stand against segregation. To this end
this chapter examined three of Maston’s arguments surrounding a biblical perspective on
race. Genesis 1:26-28 contains the initial understanding that all men are created in the
Image of God which can be understood to consist of structural qualities, relational
capacities, and functional obligations. This Image compels right perspective of equal
treatment of all men. Acts 17:24-31 contains a reminder, that amid God’s sovereignty
over a great and wonderful diversity, all men have a common origin both spiritually and
ancestrally. This compels man to reconcile with his brothers in their common pursuit of
God. Genesis 9:20-27 fails to support racial discrimination despite the history of an
abusive hermeneutic applied to the passage. T.B. Maston understood the weight of each
of these passages and used them to shape his own work and life, as well as challenge
those around him who believed contrary to him. His life and writings are a testament of
faithfulness, humility, and love of God and man. He leveraged his biblical anthropology
to overcome segregation and to move to desegregate. The Mastonian anthropology
demonstrates both biblical and theological coherence as it combats the arguments of
segregation and proposes desegregation as the first necessary step towards full racial
reconciliation. Maston writes, “Let the Christian forces of the [world], white and colored,
join hands in solving their pressing problem and it will be a most striking object lesson to
the world of the sufficiency and efficiency of the Christian program for social
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reconstruction!”121 His biblical blueprint was unsatisfied in his life, but still gives an
effective path for full racial reconciliation through integration.
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Chapter 4
Integration and Mastonian Ethics
Introduction
Having established the biblical and theological coherence of T.B. Maston’s
theology and anthropology from segregation through desegregation, the bulk of Maston’s
legacy hinges obviously on his ethics, but also on the conclusion of his racial ethics in
integration. This chapter represents the fullness of Maston’s argument and blueprint for
future racial reconciliation in the church. Beginning with Maston’s ethical thought, this
chapter lays out the fullness of Maston’s case for integration moving from the underlying
principles to proposed actions for the church to facilitate complete racial reconciliation.
These arguments demonstrate the fullness of Maston’s ethics.
A Case for Deontological Virtue Ethics
Maston is remembered for his distinct contributions to the development of
Christian ethics in the Southern Baptist Convention. Yet, even in the copious amounts of
writings and publications he composed in his lifetime, there is very little which would
show or describe where his thought would land amongst traditional systems of ethics.1
This is primarily because Maston was simply not a systematician, nevertheless there is
still a framework which describes his ethical motivation and method cogently.2 The
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closest semblance of his system is in a discussion of what Maston calls principles or
Principlism.3 However, this self-implemented term lacks clarity outside of his corpus.
The chief reason for this vagueness is the conflation of the term recently in both theology
and ethics. In the former, it is more indicative of the interpretive hermeneutic,4 which
“seeks to find universal principles in the Old Testament legal material and to apply these
principles to believers today.”5 This hermeneutic is plainly seen in Maston’s use of the
Scriptures, but is insufficient to describe an ethical system for a different reason. In the
latter, it is more often associated with a system of medical Principlism which has little
relation to Christian ethics. This system, championed by Beauchamp and Childress,6
holds that the four principles of “autonomy, beneficence, nonmaleficence, and justice are
intersubjectively valued in and of themselves.”7 Each of these principles factors into
ethical medical decision-making, but the subsequent system is unrelated to the system
employed by Maston except by name alone. Concurrent and posthumous presentations of
Maston’s ethical thought, from dissertations to his festschrift, similarly lack the concrete
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specificity needed to classify his work as much of what has been done primarily concerns
discussions of a Mastonian hermeneutic.
This chapter argues that Maston’s “Principlism” can be understood as
consistent with Deontological Virtue Ethics as it supplements an elevation of virtuous
being with a biblical deontology. In a presentation and clarification of Maston’s ethical
system, a proper understanding and evaluation may be given towards his arguments for
integration. To this end, this explanation includes an application of this system as it
specifically relates to Maston’s racial ethics and the extents of integration. The result is a
description and systemizing of Mastonian ethics which are evaluated and applied as
theologically and biblically coherent.
The argument first offers previous evaluations of Maston’s ethics with the
intent to show the weaknesses of these brief assertions. Secondly, the chapter defines
Deontological Virtue Ethics. Then the case is made that Maston’s ethical thought aligns
squarely with Deontological Virtue Ethics before raising possible critiques. Next, the
system is applied to racial ethics and offers its final conclusions in steps towards
integration.
Previous Evaluations of Mastonian Ethics
Part of the reason the Mastonian system is unclear is that its formation was
never a primary goal of Maston’s work. In T.B. Maston’s 1974 book, Why Live the
Christian Life?, Maston sets out to give his account of basic Christian ethics. This was
part of a larger intention to cover the entire field of Christian ethics in four works. Two of
these works had already been written to show perspectives of biblical ethics, in his most
popular work Biblical Ethics, and social or applied ethics, in Christianity and World
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Issues, as well as later supplemented by The Christian, the Church, and Contemporary
Problems. Maston’s fourth work, which would cover the history of Christian ethics, was
never completed. Though he notes in the preface of Why Live the Christian Life? that
“there is no attempt to conform to or promote any particular theological position for
ethical system or theory [or] to force the Christian life for its ethic into one descriptive
term,”8 this work, and the other three mentioned above, are paramount to understanding
Maston’s framework.
There are of course several systems which are easy to eliminate as Maston
addressed and rejected numerous of them. Likely the chief system in which he found the
most distaste was that of the situation ethics of Joseph Fletcher.9 Maston lamented the
association of liberal theology with social concern, and saw situation ethics as chief
contributor in this association. Concerning moral relativism, he concedes that there is
indeed a place for a shift within morality. However, he clarifies saying that “while that
which is right in itself may become wrong because of the attitude of others and the
general environment in which the activity is ordinarily found, an activity that is wrong
within itself can never be made right.”10 He continues in his pattern of refusing an
either/or in favor of a both/and saying “thus we can conclude that right and wrong are not
absolute or relative, but may be both relative and absolute.”11
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Maston addresses additional systems across many of his works, most often in
passing comments. One of the most sweeping judgments which reveal his opinion on
several systems comes in his book Right or Wrong?. Here Maston sets out to offer an
approach for moral decision making for issues faced by teenagers and youth leaders,
though he notes the process is the same for all believers. In his chapter, “Determinants of
Right,” Maston proposes that two questions represent the task of ethics.12 The first is to
ask what is good, and the second is to ask how man can attain the good. He then offers
three options for approaching these questions. Beginning with the individual, Maston
addresses traditional understandings of hedonism and utilitarianism based upon man’s
reasoning and rejects each as insufficient due to the state of man’s sinful nature. The
second approach raises the conflicting ideals of group ethics, clearly drawing a
connection to the faults raised by Reinhold Niebuhr.13 The final option he suggests as the
most hopeful and constant, is to determine the will of God. This task is not as simple as
divine command theory either, as Maston is critical of the rigid conception of the Bible as
a rule book. One of his most prolific students, Foy Valentine, states that the authoritative
will of God, for Maston, is “the Christian’s absolute summum bonum in life.”14 Maston
further explains that “the will of God evolves from and is expressive of the nature of
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God.”15 The task then is to determine the will of God. Few have attempted to offer a
category for this process, and those that have seem to do so from partial aspects of
Maston’s work.
The clearest attempt at qualifying Maston’s framework into an existing system
is found in a brief statement by Bob E. Adams in his chapter, “Maston, Missionaries, and
Missions,” within the Maston festschrift, Perspectives on Applied Christianity. Here,
Adams suggests that Maston would fit under a natural law system.16 While there is some
evidence to accept this framing, this is inconsistent with a full understanding of Maston’s
ethics. Adams himself notes the weaknesses of this assertion which lie in the disjointed
nature of natural law and Maston’s elevation of individualism expressed especially as the
priesthood of the believer as well as the voluntarist Church.17 Two further critiques are
needed here. The first is there is a clear teleological component of Maston’s framework
which natural law theory fails to address as fully as Maston does. This component will be
discussed in depth below. The second critique is that Maston echoes the classic response
to natural law theory, of its failure to heed the gravity of the fall. At large, Maston was
hesitant to affirm any predominately rationalistic approach because of the effects of the
fall on the mind. He states that with moral questions, “an important step in any wise
decision concerning a major problem is a proper sense of our own limitations. We should
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acknowledge that we cannot think as clearly as we should unless we have the leadership
of the Holy Spirit.”18 This is not to say that Maston eliminates the need for reason, as a
divine command theorist, for example, might. Maston instead looks at a number of
sources towards ethical decision-making, of which reason and specifically what he
describes as common sense are included. For these reasons, the Mastonian ethic is
incompatible with the propositions of traditional natural law theory.
Charles McCullough, in his dissertation “An Evaluation of the Biblical
Hermeneutic of T. B. Maston,” argues that Maston offered a unique appeal to a number
of systems and did not fit one distinctly. He writes, “his hermeneutic evidenced an
eclectic nature which brought together the interests of rules ethicists, contextualists,
virtue ethicists, and response ethicists.”19 The Mastonian ethic is simply not well
measured by these systems individually and McCullough does not consider a more
nuanced approach to understanding Mastonian ethics. Enter Deontological Virtue Ethics.
Clarifying Deontological Virtue Ethics
Before moving to the argument for Maston’s ascription to the system, it would
be most helpful to first define Deontological Virtue Ethics as it is used here, as well as
demonstrate the need for this classification. Beginning with the need, it quickly becomes
clear that the most dominant ethical systems historically each have significant faults–no
doubt contributing to debate concerning which is the most valid. For example,
utilitarianism’s emphasis on the majority rule has a tendency of withholding justice from
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the minority. Divine Command Theory has no clear answer for circumstances outside of
that which is commanded. Cultural Relativism is self-refuting, as it assumes itself to be a
moral absolute. Natural Law Theory falls victim to justifying the fallacy that is
determines ought.20 Likewise, the dominant theory examined herein, Virtue Ethics, is not
without its weaknesses. Virtue Ethics tends to be ambiguous both in its application and in
its codifying of which virtues qualify as a distinct list of the virtuous. The proposed
answer then seems to take an existing dominant system and supplement it in such a way
to compensate or eliminate its traditional weaknesses.
Previous attempts to supplement a dominant system can be seen in such works
as William Frankena’s Ethics, in which Frankena takes utilitarianism–a traditionally
teleological system–and attempts to balance it by supplementing a “principle of justice”
saying,
we should recognize two basic principles of obligation, the principle of utility and
some principle of justice. The resulting theory would be a deontological one, but it
would be much closer to utilitarianism than most deontological theories; we might
call it a mixed deontological theory.21
Here, Frankena has addressed to some degree the critique of Utilitarianism above by
supplementing a component of deontological justice. His “mixed deontological theory,”
if applied rightly, should compensate the concern of injustice towards the minority in his
prominent Utilitarianism, which is no small accomplishment. However, as Timmons
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notes, the difficulty remains in identifying possible consequences and extents of results,
essentially requiring omniscience on the part of the moral participant.22 To this end,
Frankena’s nuanced system still falls short. Therefore, any subsequent attempt at a
balanced system should not be content with addressing partial critiques but rather stand
as a comprehensive response. Deontological Virtue Ethics (DVE) offers this response.
The most cogent discussion of DVE is found in The Convergent Church by Mark
Liederbach and Alvin Reid.23 Liederbach and Reid argue that the question of character
addressed in Virtue Ethics must be supplemented with a deontology because of
Scripture’s teaching, the content of virtuous norms, the proper expression of these norms,
and the symbiotic relationship they form.24 The consequential system espouses a full
understanding of biblical ethics in a balance of character and action. Their presentation of
DVE is consistent with the balanced Principlism expressed by Maston and will be drawn
from in depth. Dealing then with each component of the system’s terminology, the
system is foundationally a virtue system.
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Virtue Ethics
It was nearly four-hundred years before Christ when Plato first introduced the
cardinal virtues of wisdom, courage, justice, and temperance,25 but it was his student
Aristotle who developed a fuller understanding of what virtue is at its core. The goal of
these philosophers was a complete life, namely, for Aristotle, this was portrayed in the
magnanimous man’s life as “the good for man is a complete human life lived at its best
and the exercise of the virtues is a necessary and central part of such a life, not a mere
preparatory exercise to secure such a life.”26 Aristotle posited that every good virtue man
could be or attain lies between two vices as a golden mean.27 Both the virtue in
deficiency and in excess were a detriment to character of the virtuous man.
While Plato and Aristotle each were able to observe objective truth in the
world, their minds were still unable to grasp the fullness of revelation and truth that came
with Christ. Salvation brings with it a regeneration of the mind and an understanding only
given by the Holy Spirit. As Paul wrote in 1 Corinthians 2:14, “but the worldly man does
not receive the things of the Spirit of God for they are foolishness to him; and he is not
able to understand them, because they are spiritually discerned.” As noted above in his
critique of purely rationalistic approaches, Maston would point to this level of
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insufficiency on the part of Plato or Aristotle.28 The Spirit’s role can never be reduced to
convicting, leading, or calling alone, but must see every component of his power
manifest. As Bernhard Anderson notes, “the Holy is not just power–the awesome power
manifest in the storm, ‘earthquake, wind, and fire,’ but is power manifest in relationship
with people, saving power and ethical concern.”29 This ethical concern made itself
known in a distinctly Christian virtue through Augustine. Augustine recognized the
cardinal virtues but added to them in the theological virtues seen in 1 Corinthians 13:
faith, hope, and love. Peter Kreeft notes this addition as necessary as “without the
supernatural virtues, the natural virtues fail.”30
In this addition of the theological virtues lies the full meaning of a virtue ethic
system. This addition also ties the notion of virtue to a fuller understanding of inner
transformation which the Christian perspective rounds out. Dallas Willard explains that
“the effort to change our behavior without inner transformation is precisely what we see
in the current shallowness of Western Christianity that is so widely lamented and in the
notorious failures of Christian leaders.”31 In the same way that ignorance or surrender to
the difficulties of the task sell the issue short, so do faulty systems and empty rhetoric.
MacIntyre offers his classic definition stating that “a virtue is an acquired human quality,
the possession and exercise of which tends to enable us to achieve those goods which are
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internal to practices and the lack of which effectively prevents us from achieving any
such goods.”32 This definition expresses the concept of ethical being better than most.
Virtue ethics is an ethic of character. The weakness of this definition is that it fails to
offer the source of virtue. For Plato, virtue finds its fullness in the world of the forms. For
the Christian, however, the fullness of virtue is found in the character of God. This ethic
could be bound up in the echo of Leviticus 19:2, as God declares, “be holy, for I am
holy.” This call to holiness is the content of morality. Man is called to express and reflect
the holiness and character of God. Maston explains that
God’s ultimate ideal or will for us is our holiness or sanctification. … Sanctification
involves separation from the evils of the world to a dedication to God. … The
ultimate goal of the Christian’s life, which is a glorious one, is that he shall awake at
the end of life’s journey in the likeness of the resurrected Christ.33
Concerning the aforementioned virtues then, it is insufficient to be just as man conceives
justice. Holiness requires that true justice reflect the justice of God (2 Chr 19:7). This
connection to the source of God is the case for all virtue. The virtuous is only such to the
degree it reflects the fullness of God’s character.
Two classic faults of this system have already been mentioned in the inability
to offer a distinct list of virtues and the ambiguity of its application. The former criticism
is answered here, in that the comprehensive list ought to reflect the eternal character of
God.34 Simply put, “a deontological virtue ethic gives specific direction to how we can

32

MacIntyre, After Virtue, 191.

33

Maston, God’s Will and Your Life, 48-49.

34

Only one virtue escapes this categorization, and even then, only partially.
Humility is not a virtue found in the eternal and unchanging nature of God. On the
contrary, his glory excuses him as the only being who is free from the need for it.

122
become like Christ in character and respond to God in every moment with both a proper
attitude and God-honoring content.”35 The latter critique is answered in the
supplementation of deontology.
Supplementing Virtue with Deontology
There is little room for ambiguity in deontology. Whether phrased in a Kantian
deontology or divine commands, duties expressed in actions and imperatives allow for
intrinsic judgement and clarity. In one of the earliest presentations of the distinctions of
teleology over against deontology, C.D. Broad writes “that purely deontological and
purely teleological theories are rather ideal limits than real existents. Most actual theories
are mixed, some being predominantly deontological and others predominantly
teleological.”36 Supplementing virtue ethics with deontology seeks to offer a more
balanced mixture than a nearly pure one. This is the balance of not only duty and ends,
but also of being and doing. Liederbach and Reid explain,
Commands and principles demonstrate the proper form of action and obedience
(John 14:15). Repeated obedience, in turn, leads to habits of practice. Eventually
these habits of practice will become habits of the heart, or virtues. These virtues in
turn will form the basic building blocks of godly character. And people who have
godly character love to obey the commands of Jesus (John 14:21). What emerges,
then, can best be described as a “deontological virtue ethic,” where deontological is
the adjective that describes how to order virtues to the proper ultimate goal (loving
However, as Philippians 2 notes, in his incarnation and death, Christ offers the ultimate
picture of humility and is man’s point of imitation here as well. Humility is not eternal as
Christ lacked it prior to the incarnation. It was something he had to put on, which he did
in perfection, and put off in his glorification. While humility is absent from the eternal
nature, it undoubtedly still sees fullness in the person of Christ.
35

Liederbach and Reid, The Convergent Church, 201.

36

Broad, Five Types of Ethical Theory, 207-208. Italics original to the author.

123
God) and how to properly express them in particular circumstances. Rightly
understood, the commands of Scripture should not be relegated to prima facie
principles that are relevant only in light of relevant virtuous motivations and
intentions; rather they are given by God to instruct, guard, and guide virtues. They
champion the cause of virtue by keeping them from becoming the basis of moral
situationalism and circumstantialism. The absolute commands of God are not ends
in themselves; they are means to the end of rightly ordered worship expressed
ethically in the lives of God’s people, who are virtuous in character because they are
obediently striving to be like Jesus. It is through a deontological virtue ethic, then,
that the Christian life enters the self-feeding loop of obeying God to demonstrate
love for him and loving him by obeying him as John 14:15 and 14:21 instruct.37
Deontology further allows for a concrete standard of evaluating what is
morally right in pursuit of the virtuous. A scale of the virtuous tends to leave enough
room for interpretation for critics to associate it with moral relativism.38 By
supplementing deontology there is a standard for both the resulting character and ends, as
well as right actions. Being and doing intersect in DVE, and can be seen in the ethics of
T.B. Maston. However, it is one thing to assert a framework and another to demonstrate
ascription to said system.
Evidences for Mastonian Deontological Virtue Ethics
Maston’s Principlism and the task of Christian ethics are rarely defined in a
formal sense in his writing. The closest full definition comes in Maston’s work on basic
Christian ethics, Why Live the Christian Life?. He writes, “Christian ethics may be
defined as a critical reflection on the moral decisions and actions of individual Christians
and of the Christian community. Christian ethics performs both an analytical and a

37
38

Liederbach and Reid, The Convergent Church, 199-200.

Rosalind Hursthouse, On Virtue Ethics (Oxford: Oxford University Press,
1999), 33.

124
prescriptive function, with the former preceding the latter.”39 The immediate appearance
of fault in this definition towards the present task is it offers little explicit notion of the
being or goal which is an obvious component of DVE. This is not to say his ethic lacked
this component, just that this expression of it does not make it abundantly clear.40 Subtly
however, each aspect is present. In the dualistic function of analysis and prescription,
there are components of deontology and teleology. Analysis speaks to the ability to judge
actions themselves as moral or immoral. Prescription is the expression of what is good.
The full body of his work illustrates the full weight of this argument. Firstly, this is seen
in his emphasis of the will of God as a complete and perfect ideal akin to the virtue
foundation. Secondly, this is seen in his implementation of principles as a deontological
component. Finally, this is seen in his balanced tension or “both/and” ethic as it is so
often described.41
Mastonian Virtue
The authoritative virtue lies in the character of God. The Mastonian ethic
understands and seeks after this truth. This character is not only seen in rational
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observation, but in special revelation. Maston writes, “The chief tangible source for a
knowledge of the will of God is the Bible. We find in the Bible a record of God’s
revelation for disclosure of himself to man; a self-disclosure that was climaxed in his son
who was the very stamp of his nature.”42 So then, for Maston this level of virtuous
character is seen especially in the person of Christ. In his most Christological work, To
Walk as He Walked, Maston takes to task a description of Christ’s character and actions
to replicate each in the Christian life. His argument is that the authentic Christian is not
the one that follows the commands of Christ most closely, shares their faith regularly, and
expresses orthodoxy in their theology–though these all are to be included as vital aspects
of the faith. The authentic Christian is the one who takes inward root in the character of
Christ as the expression of their being.43 This is the pursuit of the Christological ideal.
Scudder affirms that “Maston believes that the perfect ideals are the most relevant part of
the Bible.”44
Maston claims the standard of perfection is to be found in the essential nature of
God and that “the ultimate ideal for the Christian is not so much complete obedience to
the will of God as it is to complete conformity to the nature and character of God.”45 This
represents the first task of the Christian life as concerned with the teleological being.
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While DVE at some point becomes symbiotic in its action of ethical norms and virtuous
habits, it begins with sanctification. Maston is emphatic that the Christian ethic is
dependent upon a renewed heart. So, while an unbeliever may in fact produce actions
which may be consistent with virtue, these persons are not in themselves virtuous. Sin has
marred the image of God and the sinner must be justified by Christ to restore this image.
The elevation of virtuous character in the pattern of God’s revealed will and nature then
become the goal of the Christian ethic. Maston explains,
the Christian ethic as in the Christian Life in general, the imperative is preceded by
the indicative, oughtness by isness … [it] is not something put on from the outside;
it is something that naturally and inevitably evolve from an inner relationship. The
ultimate ideal for the Christian is a complete harmony between the inner and the
outer.46
In his review of Maston’s use of biblical ethics, James Giles writes that Maston
insists, “that the holiness mentioned in Leviticus 19:2 and other passages implies moral
purity and blamelessness as well as a separation unto God … [and] to survey the ethical
teachings of the Bible is to hold before one the ideals that lead to perfect (healthy and
complete) living.”47 This is to say that the ideal and virtue are synonymous. The goal of
the Christian is to reflect the nature and character of Christ. Maston says elsewhere that
“the real Christian is one who lets the resurrected Christ live in him and express himself
through him. In other words, we are real Christians to the degree that we are
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Christlike.”48 This is the emphasis of more than Christian ethics, this is the emphasis of
the Christian life. The Christian life was the compass for Maston’s work. Joe Trull
reflects on Maston’s approach to personal morality and growth saying that for Maston,
“the ultimate ideal in the Christian life … is perfection. Not the kind of sinlessness often
connected with perfection but the biblical idea captured in the Greek term teleos–
‘complete, full-grown, mature.’ [written inside] his Bible, ‘he who stops being better
stops being good.’”49 Remarking on this perfection, Maston states, “perfection involves
more than sinlessness unless sin is interpreted in broad terms. An adequate conception of
sin would include both sins of omission and commission. Also, sin would have to be
interpreted as inner as well as outer.”50 This inner/outer paradigm is not an
interchangeable process for Maston, but is clearly concerned with the foundation of
being. He writes,
the movement in the Christian life is from the inside to the outside. This is the
reason why the Christian religion and the Christian ethic are primarily concerned
with Christian character rather than with Christian conduct. The latter will result
from the former. The only sound, dependable basis for Christian conduct is in
Christian character, which stems from union with Christ.51
This is decidedly teleological. This is decidedly virtuous. But it is not decidedly
complete.
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Mastonian Deontology
Maston’s virtuous ideal is supplemented with deontological components in the
use of Scripture. This is supplementary as he is clear that Scripture is not an unyielding
set of rules. Maston shows deference to both context and culture in such affirmations as
Martyr’s threefold distinction of Old Testament law,52 but he always sees the words of
Scripture as relevant and authoritative for the believer. Charles Myers writes that
it is [Maston’s] conviction that the method of change must be just as much in
harmony with the spirit and teaching of Jesus as the idea calling for the change. He
maintains that good can never be attained by doing evil. There are Christian
methods as well as Christian goals and only those methods that can stand at the tests
of Christian principles should be used to achieve Christian ends.53
This method is revealed in the principles of Scripture and become the foundation for
ethical decision making for Maston. In Right or Wrong?, Maston elaborates on what this
process looks like. He writes that
fundamental principles … will give you a basis not only for one but for every
decision. These principles if closely related or properly unified will make up your
philosophy of life. They will not only give you a basis for the decisions of life but
they will also give you the poise and strength to face courageously and victoriously
life and all that life brings.54
Greenfield defines Maston’s use of Principle as “a concept that reflects an ideal that
flows out of the revealed will of God.”55 Though this ideal, as Greenfield sees it, is to be
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understood as the commanded action more so than the desired virtue. This is where his
Principlism demonstrates its namesake. One of Maston’s last students at Southwestern,
William Goff, notes that “Maston took quite seriously the biblical imperatives … he
pointed out that if you have a principle, it is as strong as an imperative. If you have a
principle, you live by it.”56 These principles are the actions revealed in Scripture,
understood to give a component of obligation for the Christian, but may not necessarily
be stated as imperatives clearly in the text. A distinct illustration of this can be found in a
paper Maston presented to the Christian Life Commission in 1977, where he explains
that,
among these principles are: (1) Life is a creation of God and should be considered
sacred. (2) The individual will be held accountable by God for his decisions (Gal.
6:7-8). (3) One’s body belongs to the Lord, is a temple of the Holy Spirit, and
should be dedicated to the purposes of God (I Cor. 6:13-20; Rom. 12:1). (4) Right
for the child of God is determined not only by what he thinks is right but also by
what others think and by the effect of what he does on the lives of others (Rom.
14:1-23; I Cor. 8:1-13) (5) closely akin to the preceding is the fact that the strong
should serve the weak (Rom. 15:1-3). (6) Whatever the Christian does should be for
the benefit of others, for the good of the church, and for the glory of God (I Cor.
10:24, 31-33) (7) We who have been recipients of the comfort of God should be
instruments of that comfort, letting our father reach out through us to those who
have sinned and fallen short of the glory of God (II Cor.1:3-7).57
Notice each of these is not a code or list of commands quoted verbatim in the way that
the Ten Commandments would be, but at the same time they call the believer to
commanding action. These principles, among others, demonstrate Maston’s concern for
both the being and doing of the Christian life. The character of God is patterned by

56
57

Goff, “Personal Interview.”

T.B. Maston, “Principles of Christian Social Concern and Action,”
(Unpublished paper presented to the Christian Life Commission of the Southern Baptist
Convention, Nashville, TN, 1977): 20.

130
believers to the extent they obey the commands of God. He writes, “One must know what
and who he is if he is to know what to do. One may scrupulously avoid the words ‘ought’
and ‘should,’ but there is present an element of obligation whatever may be one’s
approach to Christian ethics and the Christian life.”58 This obedience in turn produces
both virtuous actions and movement towards the ideal. DVE is the balanced ethic.
Mastonian Balanced Tension (Both/And)
The question of balance within DVE is paramount to a full understanding of
the description of virtue and ethical decision making. Maston posits the question of
balance is key to the Christian life. Maston would frequently warn his students in his
doctoral seminars that, “one of the hardest things for us to do as Christians is to maintain
balance. We will tend to go towards one extreme or another, but to maintain the balance
between the different poles, different polarities that draw us, is very difficult to maintain
over a long period of time.”59 He would often describe this task with the picture of a
rubber band. The rubber band is created to operate with tension. Too loose and the rubber
band would be ineffective. Too tight and the rubber band would snap. Instead it is created
to find a “‘creative tension’ … stretched to accomplish its purpose but not stretched to the
breaking point.”60
DVE is a third option between more strictly teleological and deontological
options. This task is emblematic of Maston’s imitation of Christ as he found the “creative
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‘third options’ set out so often by Jesus when he was offered to unacceptable
alternatives.”61 The Christian likewise is called to find the third option between the two
extremes. Greenfield suggests that in his own day, Maston would reject fundamentalist
legalism as well as extreme liberalism saying that, “both over emphases are wrong.
Heresy is always found at the extremes; orthodoxy stresses balance. Again, not either/or
but both/and is needed in grasping the Bible’s message.”62 This dyadic “both/and”
structure is likely the most indicative display of Maston’s balance in his ethics. It is not
seen in either the being or the doing of the Christian walk, in either the teleology or the
deontology. Instead it is in the both/and. Maston clearly and frequently asserts that,
we should have a deepening desire that our lives will increasingly express the same
character traits found in God and that these traits will be the expression of a unified
or integrated personality. This will be true as and to the degree that the outer
expressions of our lives are the normal, natural expressions of the inner life.63
Possible Critiques
There are of course going to be criticisms of the argument made here. The
primary concern is that of anachronism. This is to say that applying contemporary
terminology across more than five decades could reap errant conclusions. However, the
attempt here has been to avoid sweeping errant anachronisms, while still seeking a
linguistic prochronism.64 It is best to anticipate and answer two of these critiques here.
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There is first a question of why Maston did not use virtue ethic language if his
system supposedly echoes it. Firstly, this is because the specificities of virtue ethics were
primarily unknown to Maston, given that the resurgence of the discipline by MacIntyre
and others was just picking up speed in the final years of Maston’s life.65 Though,
Maston did have a firm grasp on a more classical understanding of the virtues, and
discusses them at some length in Biblical Ethics. Maston affirms the theological virtues
as discussed by Aquinas describing them as “inward dispositions that provide the basis or
foundation for the outward expression of the Christian life.”66 His understanding of
virtues was solid and affirmative, though he was unfamiliar with the surging discipline.67
It is interesting that while his basic Christian ethic did not espouse a distinct system, the
answer to the title question elsewhere is consistent with DVE. He concludes, “so, why
live the Christian life? Because the virtues God offers, over against potential vices, are
better for us and reflect the character of God.”68

by DVE.
65

See Joseph J. Kotva, Jr., The Christian Case for Virtue Ethics (Washington, DC:
Georgetown University Press, 1996); Peter Kreeft, Back to Virtue: Traditional Moral
Wisdom for Modern Moral Confusion (San Francisco, CA: Ignatius Press, 1986);
Alasdair MacIntyre, After Virtue: A Study in Moral Theory (Notre Dame, IN: University
of Notre dame Press, 1981); and Gilbert C. Meilaender, The Theory and Practice of
Virtue (Notre Dame, IN: University of Notre Dame Press, 1984). Notice particularly the
earliest of these works were published in 1984, well after Maston’s career, and only five
years before his death.
66

Maston, Biblical Ethics, 206.

67

Goff, “Personal Interview.”

68

Maston, Tillman, Taylor, and Brewer, Both-And: A Maston Reader, 60. While
this conclusion is more obviously a pure virtue ethic, the aforementioned reasons for the
insufficiency of virtue alone show the need for DVE.

133
There is also a question of the contemporary nature of DVE. A critique of this
assertion may be that this dissertation is trying to force a new system upon a man who
may or may not have ascribed to it had it been presented to him, and that it merely
reflects the development of the field in a way that would have been unfamiliar to Maston.
The system is not a new presentation in the development of Christian ethics, but rather
new terminology which embodies an attempt to see the balance of obligation and being
original to Scripture and the subsequent attention to the maturity expected of followers of
Christ.69 The affirmation of DVE is to affirm a distinct description of the biblical ethic,
an ethic which T.B. Maston consistently applies.
Virtue as a Societal Alleviation
Having established a basic understanding of DVE, the question is now raised of
the efficacy of a change in individuals towards changes in culture. Many would argue
that legislating morality is the most effective approach to quick societal change as in the
case of desegregation,70 but with the issue of prejudice there are no hard and fast
solutions. The change must begin concentrically from the individual as “culture is what
we make of the world. Culture is, first of all, the name for our relentless, restless human
effort to take the world as it’s given to us and make something else.”71 This change and
creation is not of words alone, but requires action and growth. Peter Kreeft describes
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culture as sliding towards a precipice from which it cannot recover, and the only solution
is seen in actionable virtue as simply “Crying ‘progress’ as we die will not raise us from
death.”72 Actionable virtue is a deep concern of DVE.
Concentric change, on the other hand, offers a restoration first on an individual
level and then builds to social groups at large. This is particularly necessary within the
conversation of race, as race is a socially constructed grouping much like culture itself.
Maston’s teacher, Richard Niebuhr, in his famous work, Christ and Culture, defines
culture as “the ‘artificial, secondary environment’ which man superimposes on the
natural. It comprises language, habits, ideas, beliefs, customs, social organization,
inherited artifacts, technical processes, and values.”73 Within this definition, the
individual holds the power to influence nearly every part of what culture is as a whole by
what they choose to sustain and dismiss. Of course, Niebuhr turns to offer five possible
types of Christian engagement of culture.74 Maston clearly adopts the last of these types
in Christ the transformer of culture, though as Adams notes, “with Mastonian
alterations.”75 These alterations are best understood through the present task of DVE.
The elevation of virtue in the life of the individual becomes increasingly effective
as that individual is able to spread virtue and influence other individuals to do the same.
While many would see this as a fault of the approach, it carries a particular strength
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within the Church. There is no greater, larger, or more influential organization in the
world than the collection of believers. Further, the Church carries a distinct ability to
influence and shape thinking and confront the vices of sin behind the authority of
Scripture.76 Sin is to blame for all social woes and is the single enemy of virtue leading
each person away from holiness and perfection. It is easy to tie sins together and attempt
to trace lines of influence or gateways, but in the end it is a comprehensive nature which
is to blame.77 In short, “Sin survives, takes root, and hangs on. This is part of what it
means to say that human beings are all sinners. But social sins, in particular, survive, take
root, and hang on because people benefit from those sins–often without being willing or
able to notice either that they are sinning or that they are benefitting.”78 Racism and
prejudice specifically persist as some of these beneficial pains, and require specific
attention.
Applying Deontological Virtue Ethics to Racial Ethics
DVE can be demonstrated in its application to race relations. This is seen in
Maston’s work towards integration as the ultimate goal for the church within race
relations. This integration, over against desegregation, demonstrates both an appeal to the
being and becoming of virtue as well as the doing of specific biblical commands and
principles which pertain to racial ethics. Again, Maston asks, “If Christians do not
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attempt honestly to apply the Christian spirit and Christian principles to race relations,
how can they expect others to respect their Christian claims or to hear and accept the
message they proclaim?”79 The spirit and principles then must be explored.
The portrait of virtue here is more than just the characteristics of the person of
God, such as his roles as a moral person, creator, ruler, sovereign, and father. Instead, this
is the discussion of the ideals each of these characteristics find root. If virtue is to be
applied to the race discussion, it must be determined which virtues are the most relevant.
A case could be made for several as courage is required for many to discuss as Maston
warns against “moral cowardice,”80 and wisdom would be an obvious requirement
regarding any subsequent actions to that discussion, but it seems that two virtues rise to
the forefront. These virtues are that of justice and love. The implementation of these
virtues cause subsequent virtues to be satiated as well. Each of these must be examined at
greater depth as Maston especially implements them.
Justice
To move towards integration, one must first illuminate the development and
understanding of the virtue of justice as “the concept of reconciliation is empty of content
unless it is built upon the sturdy foundation of justice.”81 As each virtue lies between
vices of deficiency and excess, justice is no exception.82 While either vice could be
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referred to simply as injustice, more detail can be given toward a fuller understanding.
Most often, when justice is considered, it is accompanied with some payment of that
justice. For Maston, no illustration of this payment exceeds the cross. He writes, “the
cross … reveals that God loves the sinner while hating his sin, that he condemns man for
his sin but that he also saves man from his sin. He is a God of justice and love.”83 Simply
calling attention to an injustice does not appease the demands of justice. Justice is the due
reward for any action, positive or negative. Should that be right payment for a task
preformed or right punishment for a crime committed, justice is concerned with what is
rightly due.84 Justice is considered first as Maston affirms that equal justice is attainable
in society.85
Vice of Deficiency
The first injustice is in a deficiency of justice, which could here be more
specifically called disregard. This is the most common reality of injustice and with it
comes a recognition of some person or action going unseen or unpunished. The more
apparent the slight, the greater the injustice seems. The unjudged disregard is a result of
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one of three causes; a double-standard based on the person accused, an apathy towards
justice being done, or a delight in injustice and corruption. While the frequency of the
third cause is not as common, the first two run rampant and often together. A doublestandard can be seen financially, in social classes, and notably to this discussion, racially.
There is no shortage of statistics for a racial double-standard in drug prosecution based on
the color of the accused’s skin as more Caucasians go unjudged or unprosecuted than any
other people group, even when there are the same number of those culpable.86 Further,
when partnered with an apathy towards justice caused by apartness or the difficulty
involved in resolution, the unjudged touches the race issue closely. Maston recognizes
this level of disregard towards justice in messages of the prophets. As God calls his
mouthpieces to speak, “God is revealed as strongly condemning injustice.”87 This
condemnation echoes God’s answers to the questions of the wicked going unpunished
(Jer. 12:1; Job 21:7-13): where man may disregard justice, the Lord does not.
Vice of Excess
The second injustice is in an excess of justice. This is not truly an abundance of
justice as in reality there cannot be an excess of something that has been exhausted, but
rather the abundance here is an abundance of principle distorted by terminology. This
distortion is of the results of justice in either punishment or reward, which could here be
more accurately described as oppression. The alternative to a deficiency of justice in
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Whites uncharged with drug possession can be transversely seen in an excess of
punishment in the sentencing of minorities for the same crimes as their Caucasian
counterparts.88 The elimination of these vices is in part the task of desegregation, but
there is also a deeper root to be addressed.
Excess of punishment is often rooted in prejudices spurred on by apartness. This
is a tragic distortion of the hatred in the hearts of men, “A merely political abolition of
slavery, desirable as it obviously is, would destroy only slavery’s flower, not its root in
the human heart, the desire to enslave, and that root would grow new flowers of evil.”89
Awareness here is driven into the heart of the individual. The sad reality is that many
who deem themselves progressives regarding race, harbor prejudices and judgments they
rarely think about on a surface level in stereotypes and presuppositions of people they
have never met.90 The move to virtue is an attack of the inclination to be judge and jury,
and go beyond what is right to what is vindictive. Maston sees this concern against
oppression especially in the prophets. He summarizes them saying, “God looked for
justice (mispat) among them and found bloodshed (mispah), for righteousness (tsedaqah)
and ‘behold a cry (tseaqah)!’ [(Isa. 5:7)] … [God] speaks in defense of … the
oppressed.”91 Beginning in change within the individual heart, the community can then
be effected for good.
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The Golden Mean
Once awareness moves both vices towards the golden mean of justice, much must
be done to sustain it. This is as much a task of the state (Rom. 13) as it is a task of the
church as
God’s work in the world consists of more than churchy accomplishments like
baptisms and filled sanctuaries. It consists of more peace, more justice, more
reconciliation, more deliverance–through the church whenever the church makes
itself available, through others when we are not available, or when we stand
opposed.92
The golden mean is one that seeks justice wherever it is not. This is the
continuance of acting justly. In private affairs, there is a call for right dealing and practice
and publicly there is a call for justice in every school, courtroom, and political office. It is
to point out deficiencies of justice and excesses of punishment, to create an accountability
among those likeminded, and to persuade the obstinate. “Now we pray to God that you
do no wrong–not that we may appear approved, but that you may do what is good,” (2
Cor. 13:7). Justice precedes love as it removes the barriers of integration through
desegregation. Maston elevates the question of justice to be consistent with the concerns
of objective rights and wrongs of morality. He describes this as part of the “conformity to
[the] ideal.”93 Justice for the issue of race is a concern against injustices made because of
race. These can be seen in everything from base prejudices and discrimination which
leads to apartness, to more overt forms of systemic injustices.94 The goal then of
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implementing justice is to be just in character, to call for justice, and to move towards a
just society.
Love
Justice alone is insufficient. The virtue of love is one referred to in a number of
ways, the most applicable here being compassion. For Aquinas, it was his overarching
Caritas,95 for others it is simply a facet of love, but the case remains that compassion is
one of the greatest characteristically Christian virtues.96 For Maston, it is agape. The
sacrificial expression which is only sourced from God.97 Compassion is the recognition,
empathy, and regard for the lost and other believers as people made in the image of God.
It is far less common than justice, and is the fullness of life for the Christian and the rest
of the answer in the issue of race.
Vice of Deficiency
The first vice is in a deficiency of compassion which could here be more
specifically called apathy. This apathy is a result of apartness, and awareness here must
be in a cultural absorption rather than ignorance. Immersive behavior is greater than any
classroom, and this modern life is rich with the opportunity to hear from wide
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perspectives. Empathy is both the awareness and the action. Scripture shows the
multiplicity and beauty of all that are in Christ, as Ephesians harps on the unity of the
body, “the point is not merely that all Christians are equal [or the same for that matter];
rather, the point is that all Christians have been joined.”98 This is where compassion steps
in, a regard for the full body, not just hands for other hands or feet for other feet, fullness
and diversity joined. Awareness of apathy calls for the individual to step out of their
circle of comfort and into the shoes of others. This is in conversation, relationship,
repentance when necessary, and intentional engagement with people of different
backgrounds. Maston writes, “Even if love is not immediately attainable in society, the
Christian has a personal responsibility to live by the law of love in every area of his
life.”99
Vice of Excess
The second vice is in an excess of the principle which could here be more
specifically called paternalism. Paternalism is an overstepping of compassion which goes
to shelter and infantilize the receiving party to a detriment of their independence and
responsibility. It is an excess of compassion which actually undercuts compassion’s
desired result of the recipients well being. For Maston, this comes by many in place of
the proper fraternal regard.100 Paternalism is the great fear of many seeking an excuse not
to show compassion, as the recipient might be enabled by this new kindness or just take
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advantage of nice men and women who do not know any better. An overstep of this fear
is used to justify a continuance of prejudices and cripples progress. That being said, this
vice remains a reality for the tenderhearted. Maston writes, “we are beyond the time, if
there ever was such a time, when the paternalistic approach will be effective.
Fraternalism must be substituted. Paternalism stems from a sense of superiority.
Fraternalism is a product of a deep sense of oneness in Christ.”101
Awareness here is to see the bounds of compassion, namely that the recipient
never be stripped of their personhood. Compassion is not a charity to pity those who are
inferior, rather it is to recognize the deficiencies in the self and the egoism surrounding it
and reach out to value another person. Pity and paternalism in the issue of race do no
good to the marginalized, but showing concern and walking alongside the marginalized is
a different thing entirely, one that moves ever closer to that golden mean.
The Golden Mean
Where justice can have a propensity of being cold, compassion’s expression is
one of warmth. The virtue of love in compassion is not an academic exercise or charity in
the sense of building self-worth through service, rather, it is concerned with walking
alongside one another and loving as Christ. This is the command to bear one another’s
burdens after all, “Christians must be those who are capable of sharing their suffering
with others.”102 The chief example of this virtue is of course the person of Christ, who
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time and time again had compassion on those he encountered. Jesus’ great illustration on
compassion was within the bounds of prejudices and race in Luke 10, in describing the
Jewish traveler beaten and robbed, “But a Samaritan on his journey came down to him,
and when he saw the man, he had compassion,”(Luke 10:33). This story shows the
deficiency of compassion in those who passed the man by and it avoided an excess as the
man’s compassion was selfless, and it did so for his neighbor rather than looking at a
cultural or racial division between them.
Maston believes that even justice, while it may pave a way towards integration,
is incapable of achieving it without love. He makes an intentional break to describe the
ultimate idealistic virtue of love specifically as agape. The ideal of love is the
transformation of the heart and spirit to be in line with the person of Christ and the
Christian spirit. He writes, “the area of attitudes is the province of the Christian religion.
It is becoming increasingly clear that there can be no real integration without the
application of the Christian spirit to the relation of races.”103 Love, then, is no empty
sentimentality, but a true identification with the love of God. He concludes that “God is a
God both of love and justice. Both qualities should be maintained in proper balance in
our lives. Justice can check and punish evil; love alone can overcome and redeem
evil.”104
However, these virtues are not left in ambiguity for Maston. The ideals of love
and justice find expression for action in both direct commands and overarching
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principles. There are obvious explicit commands which speak to the race issue which
Maston raises in his arguments. In the command of Luke 6:31, Maston notes that “the socalled Golden Rule, which is a practical expression of love, is very definitely and
disturbingly relevant to the racial situation.”105 Matthew 22:39 reads of the greatest
commandments that “the second is like it, ‘love your neighbor as yourself.’” This
comprises the command of the virtue of love, and was for Maston a key component of the
expectation for ethical action. Another command he notes is in the Great Commission of
Matthew 28:19-20, where Maston focuses on the gospel going to all nations. He states the
command “cannot be true to its genius and set any boundaries for the application of its
spirit and principles. To do the latter would tend to rob it of its vitality.”106 These direct
commandments are, for Maston, a great clarity of the above virtues, but are in some ways
not as clear as the supplementing principles.
Maston includes a number of principles stemming from the significance of a
biblical anthropology in the image of God in Genesis 1:26 to the common source “of
one” in Acts 17:26. But the greatest principle in the discussion of the race issue for
Maston is in what he describes as the “no-respecter-of-persons principle … or [the] nopartiality principle.”107 Rooting this principle in Peter’s vision on Cornelius’ roof in Acts
10, as well as echoed by Paul in Romans 2, Maston argues against the limitations of this
principle to the spiritual realm alone saying instead that “if God is no respecter of
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persons, if he shows no partiality, our ultimate goal should be the elimination of all
partiality, prejudice, and discrimination from our lives.”108 This principle has clear
implications for the believer’s actions and character towards the race issue. Man is to
move towards the ideal of Christ’s revelation of the character of God through his ethical
actions which are clarified in commands and principles.
Deontological Virtue offers an answer to apartness and strain through justice and
compassion. These virtues must be found between their respective vices of disregard and
oppression, apathy and paternalism. Christ is the example of perfect justice and perfect
compassion, and is the picture for virtue in the individual as he seeks to change the
culture concentrically. The key lies in an awareness of apartness and vices and acting out
the virtues that ought to be attained. Only then can there be a lasting answer to the issue
of race.
A rational demonstration of DVE aims at justice, and a religious ethic makes love
the ideal. As Reinhold Niebuhr writes,
A rational ethic seeks to bring the needs of others into equal consideration with
those of the self. The religious ethic, (the Christian ethic more particularly, though
not solely) insists that the needs of the neighbor shall be met, without a careful
computation of relative needs. This emphasis upon love is another fruit of the
religious sense of the absolute. On the one hand religion absolutises [sic] the
sentiment of benevolence and makes it the norm and ideal of the moral life. On the
other hand it gives transcendent and absolute worth to the life of the neighbor and
thus encourages sympathy toward him. Love meets the needs of the neighbor,
without carefully weighing and comparing his needs with those of the self. It is
therefore ethically purer than the justice which is prompted by reason.109
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Maston’s application of DVE in race relations can be traced through the
expressions of justice and love. They each factor in the movement from segregation to
desegregation and finally into integration. This movement utilizes each in turn. Maston
writes, “Justice may be able to check and punish evil; love alone can overcome and
redeem evil.”110
Conclusion
The ethical system of T.B. Maston, while not historically systematized, can be
reasonably evaluated as a Deontological Virtue Ethic. This is seen in his elevation of
virtuous being, its supplementation of a biblical deontology, and the overall push towards
a balanced tension expressed in the Both/And. This ethic can be applied to racial ethics
through an elevation of the virtues of love and justice as well as obedience to the
commands and principles of Scripture. This obedience in the life of Maston proved
costly. Maston writes that obeying the will of God often causes Christians to create a
balanced tension in a way that often causes them to become “the martyrs of one
generation and the heroes of the next.”111 Maston became such a martyr, socially
estranged and removed from his post for his disruption to the status quo. Nevertheless, he
was faithful to his conscience and to the will of God as he understood it through his ethic.
This faithfulness demonstrated the theological and biblical ethics required to move into
the ideal of integration. Having established the nuances of Maston’s ethic, this
dissertation will now move to examine its applications through integration.
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Chapter 5
Maston’s Levels of Integration
Introduction
Maston’s racial ethics and his larger framework of DVE were never intended
to be ethereal concepts or academic exercises alone. He made patient yet effective strides
towards the biblical ideal as he best understood it. These ideas drove him to action as he
sought to move from desegregation towards integration wherever possible. To this end,
Maston wrote and engaged racial reconciliation on several fronts. The application of his
ethics through proposed actions engaged his commitments to a traditional Baptistic
understanding of the priesthood of the believers and individualism as well as his concern
for the SBC, Southwestern, and the church at large. These levels of integration could be
viewed as concentric elevations of a consistent concern for integration. Beginning with
the individual and moving to the academy, the local church, and finally to the
Convention, this chapter will continue to apply the Mastonian ethic in integration.
Maston’s three methods towards integration are those of regeneration,
education, and demonstration.1 The first is the concern of the individual, the second of
discipleship and educational training which has obvious connections to higher education,
and the third concerns the group demonstration of the local church. The added level of
the Convention reflects the additional engagement Maston placed on the SBC as an
extension of the church, which is a necessary division for the purposes of this work. Each
level carries with it distinct challenges and solutions which taken together offer a
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comprehensive assessment of the race problem as it stands and Maston’s ultimate
solution in the pursuit of the integrated church.
Concerning methods for integration, here only Christ will be sufficient. To
state it another way, in order to see societal integration, there must first be integration
within the church. Maston argues that, “there is no real integration, which should be the
ultimate goal in human relations, without a removal of separating barriers in the minds
and the souls of men. The only hope for the elimination of these barriers or walls is in
Christ.”2 Society as it presently stands is in the mire of desegregation. Admittedly, it was
this same society that has been at times a step ahead of the church, or at least the
Southern Baptist Convention. As Maston notes, in times past the forces of change in
regards to race were generally spearheaded by secular means and people, and the church
has been slow to catch up and in some places remains steps behind.3 However, secular
society has hit a wall and is only sufficient towards desegregation. Society has the ability
to shape laws, but only Christ has the ability to shape hearts.
Integrating the Individual
Beginning with the individual, Maston holds the priesthood of the believer with
great regard. His commitment to this concept was likely that theological distinctive which
kept him most established in the Baptistic tradition he was raised. His ethic stresses
individual and corporate culpability and he gives great value to the individual’s
conscience as a substantial determinant in the application of ethics. Maston would write
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often to former students seeking his counsel. He would offer his thoughts and the nuances
of each situation, but would often open or close with the reminder that “in the final
analysis the decision must be entirely yours.”4
Maston’s efforts were to shape and instruct the individual to effect greater change
in the capacities in which the individual served. For the issue of racial reconciliation,
integration of the individual has several facets. These include a recognition of existing
prejudices, addressing apartness through exposure and social relationships, and finally
through a diverse program of personal development. To be sure, this is not some trend of
self-help or a strategy to cultural winsomeness, but is a discipline of the individual heart
and conscience to root out sin and take on the character of Christ. Anything short of the
integrated heart is a white-washed tomb (Matt. 23:27).
Turning to the Telos of the matter, there are a great number of motivations
considered in this discussion for integration to take place. First and foremost is obviously
the continued repudiation of racism from the body of Christ at all levels. The God of
Scripture is holy and will not stand to be in the presence of sin. To this end, the Church,
and each member of it, must publicly and privately oppose any and all forms of racism as
staunchly as it would oppose sin of any kind, especially as it attacks and holds disdain for
persons made in the image of that holy God. The heart of this task is done first on the
level of the individual.
For Maston, the first step towards integration lies in an assessment of the
problem. This is more than the assessment of any cultural divide or church division. This
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is an examination of the individual’s heart. Maston writes that “all racial groups are
prejudiced, at least to some degree. The reasons for their prejudices and the expression of
them may differ, but none is entirely free from prejudice.”5 Maston calls for a “probing
[of] our prejudices” in determining both their source and solution.6 These prejudices are
an extension of the fall of mankind. As sin is rooted in the heart of every person, so is
racial prejudice or partiality. The concern here is to not blame social woes on society
alone, but to recognize the extents of depravity in every individual. This prejudice
expresses itself most clearly in the expression of pronouns in what Maston calls “‘weyou’ psychology.”7 This “we-you” divide is the compartmentalizing of groups as
primarily racial. To say it another way, the racial division of the majority or minority
becomes the first demarcation of identity. This, Maston asserts, is at odds with a biblical
understanding of humanity, race, and the church.
Maston is not appealing for colorblindness as a dismissal of the created nation and
tongue which will exist even in glory. He is lamenting specifically that those in Christ
would find more in common with an unbeliever who shares their skin color than a brother
or sister in Christ who does not. This is an affront to the unity which is found in Christ for
the church. Maston’s concern instead is for Christ-like treatment across economic, social,
and racial lines. A fraternal concern for those that are in Christ and regard for those made
in the image of God who are potential brothers and sisters.
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In his 1952 work, The Christian in the Modern World, Maston notes, “whatever
may be the social or psychological source of racial prejudices, it is not Christian … race
prejudice is largely a part of our social heritage and that we catch it very much like we
catch the measles. We are exposed and it takes.”8 If exposure then is a primary cause of
racial prejudice, then its alternative can serve as its undoing. Exposure to expressions of
the integrated heart, the example of Christ, and an intentionally developed care for
neighbor, which goes beyond the color line, will substantially address the apartness of the
individual’s heart. Maston often points to shifts in attitudes as the result of exposure to
someone of a different race in the military or workforce. The military specifically, as one
of the first bulwarks of society to desegregate, formed integrated bonds through
community and shared goals and vision. A common enemy, a common task, and common
spaces, over time, chip away at the prejudices which would otherwise separate. However,
common space by itself is insufficient towards the completion of the task. As noted
earlier, Maston views only the spirit of Christ capable of bringing real integration. He
writes that God’s “authority becomes supreme in the lives of individuals only as they
become new creatures in Christ Jesus (2 Cor. 5:17). One who seeks to build a Christian
society on any other foundation than redeemed personalities is building on sinking
sand.”9 As prejudice is a concern of sin, so its solution must include its atonement and
subsequent ethical application. One such application is through a recognition of the
biblical neighbor.
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For Maston, the call to integrate social relationships is the logical extension of
loving one’s neighbor. He notes Christ’s answer towards the limitation of neighbor in
Luke 10:25-28 through the good Samaritan, a significant racial divide to his Jewish
audience. Maston writes, “even if we legitimately could limit ‘neighbor’ to fellow
Christians and hence limit our obligation to love, would this by any stretch of the
imagination any class or racial limitations? All who know Christ as Saviour are our
brothers in Christ.”10 So then a practical step towards integrating the individual for
Maston is to intentionally expand social concern and engagement to every neighbor. This
was demonstrated in Maston’s own life at an early age. As a teenager, Maston’s mother
became ill and was cared for by “a Negro woman who came to help.”11 This woman
would eat meals with the Mastons and clearly made an impression on the young T.B. In
the same way, engagement of every neighbor at the figurative and literal table would go a
long way towards integration of the heart.
Against Tokenism
One caveat should be given towards a problem that may arise in the pursuit of the
ideal of integration. There can be a tendency in the interest of integration for an
individual to resort to tokenism. Tokenism “gives the illusion … [of] addressing the issue
of discrimination without really challenging the existing balance of power.”12 Tokenism
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for the individual is the idea of filling some quota of appearance through targeting
relationships racially without fostering genuine community. Tokenism is, simply put,
false integration. It trades an appearance of diversity for the greater struggles of
integration and draws elbows together for a postcard more than hearts together for
genuine life together. Tokenism might further give an excuse to stagnancy. If the
individual already has a relationship with someone of another race, they may think the
task of integration to be achieved or to apply to someone else. Integration is concerned
with the full acceptance of a community, and a specific elevation of only some
individuals while neglecting the greater demands falls short of the ideal. So then,
integration must pronounce the goals of simple tokenism as an insufficient perpetuation
of desegregation.
A Question of Achievability
An obvious question concerning integration at any level is its achievability.
Undoubtedly, individualistic integration is the heart of this question. If the individual is
unable to move from desegregation to integration on this side of heaven, the present
conversation is moot. As integration has been described as a full acceptance into
community and further as the repudiation of partiality and prejudice this is at its core a
question of sanctification. That is to say, integration is only achievable to the extent that
the heart is transformed. Maston views salvation in a triadic fashion of justification,
sanctification, and glorification corresponding to Christ’s saving work in man through
time past, present, and future, respectively.13 Therefore Maston would not view
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integration here as an attainment of the perfect ideal which will be found in glorification
as pictured in Revelation 7:9. Instead, it is the conclusion of justification and the process
of sanctification. Individualism, as Maston conceives it, is not an elevation of the self, but
a proper ordering of God’s creation. He writes, “the right kind of Christian individualism
stresses both the rights of the individual, particularly the rights of other individuals, and
the responsibilities of the individual to others, to the Christian community, into the world
in general.”14 So then, integration in the heart of the individual is achievable to the extent
they deny themselves and follow Christ (Luke 9:23). This denial will reorder the
priorities of the heart to consider the will and love of God as utmost, and then the
consideration of neighbor as the reciprocal and indispensable implication of that love.
Maston’s concern for the integration of the individual is one that necessarily
carries over into integrating the academy, the church, and the Convention, as most
obviously, these entities are made up of individuals. So, in this simple regard, many of
the principles which apply towards one area inevitably overlap onto the next. This
dissertation seeks to avoid redundancies wherever possible, but will continue to evaluate
the nature of Maston’s argumentation, as well as examine his larger blueprint of
integration. Integrating the individual is the first step. The second is of obvious concern
to Maston in integrating the academy.
Integrating the Academy
Moving to the question of religious education, this substantial section
examines a multiplicity of positions concerning racial diversity and religious education in
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order to offer a biblically sound case for integration. While this topic could be
overwhelmingly broad, it is helpful to first set a few limitations and assumptions. First,
this discussion limits itself to evaluating religious education within the SBC as the
primary engagement in Maston’s life. Maston taught most obviously at Southwestern but
also served as a guest professor at every other SBC seminary except New Orleans Baptist
Theological Seminary. Religious education was the calling of Maston’s life, and this
chapter reflects this focus with appropriate emphasis. This examination must include at
its heart the theological and biblical motivations of the conversation in order to offer a
few guiding principles. Next, as cannot be avoided in such a discussion, the examination
turns to an assessment of affirmative action as it has been formulated in recent academic
theory. This requires evaluation from the previously mentioned principles in order to
determine the cohesion of affirmative action and religious education. Finally, limited
practical applications of these principles as they relate to administrations, curricula, and
student bodies at large are discussed.
Beyond its initial formation, the SBC continued to wrestle along “the colorline,”15 in its seminaries. However, even from its foundation, the SBC evinced concern
shown towards those of other races, though obviously short of the ideal integration
discussed here. From 1845-2018, the SBC has made no less than thirty-two formal
resolutions on race, several which pertain specifically to education.16 In the year of its
founding, the Convention, “RESOLVED, That the Board of Domestic Missions be
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instructed to take all prudent measures, for the religious instruction of our colored
population.”17 As the denomination grew and slavery was brought to an end, subtle
changes began to occur but seemingly always with reluctance by the White majority. In
1944, there was a greater clarity brought to previous statements of education with another
resolution focused specifically on the education of Black Baptists. It reads,
In view of the appalling spiritual need for an adequately developed ministry for
the vast and perilously neglected Negro host within the bounds of our Southern
Baptist Convention and due to the clear indication of Providence that this is the
opportune time to move forward more aggressively and on a wider scale in the help
to this worthy and highly strategic cause of ministerial education for Negro Baptists,
therefore be it resolved:
First, that the Convention go on record as reaffirming our loyalty and increased
cooperation with the American Baptist Theological Seminary in Nashville, and
Second, that it give its vote of approval of the work of a large group of
brethren of both the white and Negro races in and around New Orleans, who have in
view the imperative local and regional needs projected on the basis of local selfsupport and with an interracial faculty and trustee organization such a school as
under Divine Providence has greatly helped already in the better equipment of a
considerable number of local pastors during the seven years of its existence.
Third, that the Convention thus express its approval on this local effort as a
worthy missionary project as is evidenced by its rapid growth, reaching a
matriculation of over two hundred students last year; also, by the fact that it has
unified the seven Negro Baptist Associations numbering a constituency of over a
hundred thousand Negro Baptists; and further, by its ability to attract and hold the
sympathies and cooperation of the white Baptists of New Orleans who have
contributed through their churches liberally for several years to its support; and
further, by the approval it has received by the Baptists of the state of both races,
substantially expressed through their state organization and by many prominent
leaders of the National Baptist Convention and of the Southern Baptist Convention.
Finally, that we commend the Baptist Bible Institute for the large part it has
taken in Negro Education through this missionary project which grew directly out of
its own missionary activities and has been largely supported by a large number of its
graduate student instructors who serve every year on the faculty, along with a
number of Negro teachers who give their services sacrificially for a salary scarcely
more than nominal.18
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This resolution affirms the work seen at many Baptist colleges and seminaries to show
special concern towards Black ministers, but did not yet regard them as equals. At
Southwestern, this was seen when Maston and a handful of other faculty took it upon
themselves to train Black pastors.19 For Maston, concern for the souls of Black
congregations necessitated concern for the education of Black ministers. He writes, “I do
not know anything that needs to be done more and will contribute more to the program of
Christ and to the strengthening of the Baptist cause among Negroes than such an
aggressive program of theological extension work.”20
In the book, Removing the Stain of Racism from the Southern Baptist
Convention: Diverse African American and White Perspectives, Kevin M. Jones,
Assistant Professor of Teacher Education at Boyce College at Southern Seminary,
suggests that, “if Southern Baptists want to see the stain of racism removed from
seminary to the pew, then the entire denomination must critically and seriously consider a
widespread curriculum change that includes more vetted writers/authors, professors,
pastors, and leaders from ethnic groups that have been traditionally marginalized.”21 In
2015, the Southern Baptist Convention affirmed this sentiment with a resolution stating,
RESOLVED, That the messengers to the Southern Baptist Convention meeting
in Columbus, Ohio, June 16-17, 2015, rededicate ourselves to the holy
responsibility and privilege of loving and discipling people of all races and
ethnicities in our communities; and be it further
19
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RESOLVED, That we urge churches to demonstrate their heart for racial
reconciliation by seeking to increase racial and ethnic diversity in church staff roles,
leadership positions, and church membership; and be it further
RESOLVED, That we urge Southern Baptist entities and Convention
committees to make leadership appointments that reflect the racial and ethnic
diversity of the body of Christ and of the Southern Baptist Convention.22
In 1991 there was not a single African American serving full-time at any of the six SBC
seminaries.23 Today there are twelve, two of whom serve as a Dean and an Associate
Vice President, respectively. Progress is applauded, but the question of continuance
remains.
An additional concern is that of a need for a diversity of perspectives. This is
to say that not only is it right and just to have equal standing in community, but that it is
beneficial. Proper doctrine aside, total uniformity in academic thought is generally a sign
of a lack in critical thinking. By expanding scholastic voices beyond those of a single
demographic, there grows a better equipment on the part of the institution towards its
students. Specifically, in regards to religious education, the Baptist Faith and Message
describes the goal as stating, “the cause of education in the Kingdom of Christ is coordinate with the causes of missions and general benevolence, and should receive along
with these the liberal support of the churches. An adequate system of Christian education
is necessary to a complete spiritual program for Christ’s people.”24 As religious education
then is preparation for ministry at every level, to peoples in every position, monolithic
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education will not suffice. While experiential knowledge itself is not communicable, a
knowledge of various experiences and perspectives is. To be prepared to minister to the
nations, it is most helpful to understand the nations. David Dockery states that, “We now
live in a multiracial, multicolored, multiethnic context. We have the pleasure of seeing
God’s creation in all of its variety, which is a great gift from God.”25 Variety of training
is beneficial to reach the variety of the kingdom. This then is the desired end: to repudiate
sin and be well-equipped for ministry.
Guiding Principles
In higher education, affirmative action and subsequent strategies alone merely
address proximity and quota. While these ends may be satisfactory for some, anything
less than the ideal of Christ should find itself wanting in the eyes of the church. Practical
action in religious education must be considered and offered that reach these ideals. This
will be shown through a reversal of the previously mentioned desired ends: principles of
action concerning the benefit of diversity followed by principles of action concerning the
repudiation of racism through education.26 For these ideals, it will be helpful to consider
the biblical picture of integration as it relates to education. This can be seen both by
demonstration as evaluated through such biblical narratives as Acts, as well as direct
instruction and command as it seen in a number of epistles, especially the Pauline letters.
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Considering the structure for the church planting efforts of the New Testament, it is clear
the command of Christ is one of reproduction and education. Namely, in order to make
disciples of all nations, all nations must be reached. Faithful men, called by the Spirit and
affirmed by the church (see Acts 13), were sent to the nations. Maston writes, “Just as
[the Christian religion] cannot be true to its genius and establish any boundaries for its
missionary endeavor, likewise, it cannot be true to its genius and set any boundaries for
the application of its spirit and principles. To do the latter would tend to rob it of its
vitality.”27 1 John 2:2 echoes this heart saying that Christ, “Himself is the propitiation for
our sins; and not for ours alone, but also for the whole world.”
To take this to the whole world then, the church was commissioned by Christ
and a strategy was quickly seen in his instruction in Acts 1:8, “‘you will receive power
when the Holy Spirit has come upon you; and you will be my witnesses in Jerusalem, and
in all Judea and Samaria, and even to the ends of the earth.’” These widening circles
begin with the church in Jerusalem, and by the eighth chapter of Acts, continue with Paul
to those ends of the earth. As Paul and his cohorts travel from place to place planting
churches and encouraging brothers, there is a clear pattern of development. Take Timothy
for example. Acts 16:1-5 records that Paul,
came also to Derbe and to Lystra. And look, a disciple was there, named Timothy,
the son of a believing Jewish woman, but his father was a Greek, and he was well
spoken of by the brethren who were in Lystra and Iconium. Paul wanted this man to
go with him; and he took him and circumcised him because of the Jews who were in
those parts, for they all knew that his father was a Greek. As they were passing
through the cities, they were delivering the doctrines decided upon by the apostles
and elders who were in Jerusalem, for them to observe. So the churches were being
strengthened in the faith, and were increasing in number daily.
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It is clear that the plan was established to reach the nations by raising up the nations, here
demonstrated by Paul raising up a local man named Timothy. Timothy of course would
go on to be one of Paul’s most effective partners and faithful protégés. In fact, the
incredible nature of this plan is that the concrete churches established by Paul exist today
only in his letters. Timothy, however, is alive in Christ. The building of the Church
universal does not find its construction in groupings of the church local, but in the
individual believers that comprise the local church. As is disclosed in Revelation, these
believers come from every nation, people, and tongue. The first principle is to equip all
peoples. The efficacy of missions would be severely limited if it were to rest solely upon
those who were sent. Indeed, the church likely would not exist today if it had been forced
to work in this fashion. If the biblical church is not limited in this regard, neither should
this limitation be placed on higher education which serves the church. Maston understood
and posited this fact in his works.28 The equipping of ministry should be an equipping of
the nations.
This is generally done well on the international scale with extension campuses
of the major SBC seminaries in numerous countries in Europe, Asia, and South America
and is being pursued more as a facet of missions in these places. The question then
becomes how well it is being done here in the States. Here, the annual reports of the
Convention’s six seminaries and various entities are helpful. As referenced earlier, in
2015 the Convention, “RESOLVED, That we urge Southern Baptist entities and
Convention committees to make leadership appointments that reflect the racial and ethnic
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diversity of the body of Christ and of the Southern Baptist Convention.”29 To this end,
each seminary offers in its annual report a section titled, “Ethnic Participation,” where it
details the efforts made in that calendar year at its respective institution.30 This should be
celebrated as consistent with the ideal of diversity, but should not offer the satisfaction of
a completed task. There is a sense in which this task is never complete. Full integration
cannot be measured in a report as the ultimate integration is one of the heart and character
of the individuals that make up the larger institution. This is not to say the task is purely
individualistic, but that there is a balance to be struck in the pursuit of diversity.
Not only is this diversity pursued, it’s antithesis is renounced. This is of
course the heart of much controversy in the early church between Jews and Gentiles,
culminating in the Jerusalem Council and in the life of Peter on the rooftop of Simon’s
house (Acts 15:1-35, Acts 10:9-16). The resolution of these issues is an examination of
the person of God, namely that God is no respecter of persons. Maston explains, “if God
is no respecter of persons, if he shows no partiality, our ultimate goal should be the
elimination of all partiality, prejudice, and discrimination from our lives.”31 Practical
action of this elimination of this vice in the Convention is best demonstrated by the 1995
Resolution on Racial Reconciliation on the 150th Anniversary of the Southern Baptist
Convention which states,
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Be it further RESOLVED, That we apologize to all African-Americans for
condoning and/or perpetuating individual and systemic racism in our lifetime; and
we genuinely repent of racism of which we have been guilty, whether consciously
(Psalm 19:13) or unconsciously (Leviticus 4:27); and
Be it further RESOLVED, That we ask forgiveness from our African-American
brothers and sisters, acknowledging that our own healing is at stake; and
Be it further RESOLVED, That we hereby commit ourselves to eradicate racism
in all its forms from Southern Baptist life and ministry; and
Be it further RESOLVED, That we commit ourselves to be doers of the Word
(James 1:22) by pursuing racial reconciliation in all our relationships, especially
with our brothers and sisters in Christ (1 John 2:6), to the end that our light would so
shine before others, that they may see (our) good works and glorify (our) Father in
heaven (Matthew 5:16); and
Be it finally RESOLVED, That we pledge our commitment to the Great
Commission task of making disciples of all people (Matt 28:19), confessing that in
the church God is calling together one people from every tribe and nation (Rev 5:9),
and proclaiming that the Gospel of our Lord Jesus Christ is the only certain and
sufficient ground upon which redeemed persons will stand together in restored
family union as joint-heirs with Christ (Rom 8:17).32
This demonstrates both remorse and a heart for reconciliation on a
Conventional level. It must also be noted that the SBC has traditionally elevated the
biblical principle of the autonomy of local churches.33 This means that while on a large
scale, there has been a step of corporate repentance, no individual church is obligated to
act beyond this statement.34 John E. Rouse reflects, “The priesthood of the individual
believer and the zealous regard for the autonomy of the local church often lead to a
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nonconformity on both theological perspectives and governance procedures among
leaders and laymen.”35
It is helpful then for individual congregations to make similar declarations
when necessary, lest there be a question of disjointed theology and action. Race is an
issue that will not likely go away in the foreseeable future. Building upon the integration
of the individual, the problem stems from the fallen heart of every man and is redeemed
only in Christ. Al Mohler writes, “our commitment to Christ requires that we confess in
every generation the sin in which this convention was conceived and the sin that remains,
while working relentlessly to see racists within our convention redeemed from the
powerful effects of this sin.”36 This is where the question of religious education is
paramount. The equipment of ministers of the gospel must be as comprehensive as
possible for the task that is ahead of them. This necessarily includes instruction of proper
hermeneutics, preaching, counseling, and ethics. It is further shaped by the classroom
itself, which raises the question of how this classroom is built.
Assessing Affirmative Action
Here, it is necessary to give a preliminary definition to affirmative action.
Philip Rubio writes in his book, A History of Affirmative Action, 1619-2000, that
affirmative action can be understood as, “an antidiscrimination tactic to enforce equal
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opportunity measures and a state device for regulating discrimination.”37 However, its
perception today can be one of distorted equality, even among many that it is said to
benefit. When considering affirmative action, it is helpful to delineate from the intent as
posited in academia at-large over against the goal of integration as discussed in this
chapter towards religious education. The general understanding of “the goals are
laudable, but the implementation of plans to accomplish those goals has caused
frustration for advocates as well as foes.”38 Namely, there is a general fear that the
application of affirmative action is a response to a broken system which constructs a
faulty one. This is most often expressed in a concern that qualified candidates may be
passed over in preference of arguably less qualified candidates who are of a
predetermined ethnicity or meet a preferential quota of diversity. This of course could be
an overcorrection of equality, which is itself, inequality. For this reason, legal affirmative
action has been dismantled in several states, even with the support of many of the
minorities it was meant to benefit.39 The question of equal opportunity is the heart of
affirmative action. The difficulty becomes determining whether equal opportunity
regardless of ethnicity has been achieved within higher education, or any field for that
matter. If there is a genuine equality of opportunity, affirmative action would no longer
be needed. This is one facet of the consideration of systemic racism and prejudice today.
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Systemic racism is most usually considered in three ways, it asserts primarily
that, “(1) certain laws and policies continue to imply White superiority over racial
minorities, (2) privileges are afforded to people belonging to the White race that
inherently place racial minorities at certain disadvantages, and (3) general race-based
discrimination continues to pervade the daily lives of racial minorities.”40 The degree of
acceptance of these assertions varies greatly. Emerson and Smith describe these levels of
acceptance as primarily divided between Blacks and Whites and increasingly so between
evangelicals.41 This is generally a question of experience and first-hand knowledge of
oppression, perceived or real. However, it is not a question of experience alone. No small
number of studies have shown the realities of racial and systemic injustices as ever
present in the United States.42 Wherever realized, these injustices must be decried. Only
in awareness is there an ability for injustice to be acted upon and integration to be
realized. If inequality and injustice exist as a result of sin, there is a responsibility on the
believer to pursue reconciliation. Maston reflects that proper worship cannot occur before
this reconciliation occurs, per Matthew 5:24, “leave your gift there before the altar and
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go. First be reconciled to your brother, and then come and offer your gift.”43
Reconciliation precedes unhindered worship which motivates action toward integration.
However, a greater question is if affirmative action is the proper
implementation of integration. To this question, clarity is required. Explicitly, it is the
degree to which affirmative action is implemented that dictates its cohesion with
integration. The present definition poses affirmative action as an enforced policy. As
integration is a concern of the heart, affirmative action as forcefully or unyieldingly
applied would better be understood as a further implementation of desegregation.
However, if the concern of affirmative action is instead couched as the implementation of
ideal within limits, integration may in fact still be achieved through it. This must be
explored in greater detail.
Here it would be helpful to consider a broader definition for affirmative action.
The Stanford Encyclopedia of Philosophy defines affirmative action as, “positive steps
taken to increase the representation of women and minorities in areas of employment,
education, and culture from which they have been historically excluded.”44 This widening
of the position allows for integration rather than desegregation to offer lasting and
genuine change. In this framing of the position along positive influence, valuing diverse
voices as benefits would change the question of opportunity. If viewed in this way, the
ethnicity of a candidate has the ability to become an additional qualification in itself. For
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example, by adding a member of faculty of a different ethnicity who possesses otherwise
a virtually identical résumé to another candidate in regards to level of education,
experience, and expertise, the former candidate would arguably be a greater addition
simply because of the diversity of perspective that is brought with them. This is
consistent with the Supreme Court ruling in Grutter v. Bollinger, where race was held to
be a considerable factor in regard to college admission, but not as justification for an
imposed quota.45 Notice here, because the enforced nature of change to meet a certain
quota is removed, the policy would not consider race to pass over a more qualified
candidate, yet could still be considered as a factor or qualification in itself.46
This is where a principled approach would vary from a mandated policy.
Integration would seek to elevate and celebrate diversity. This is to say that no candidate
should be considered if they are unqualified for the position in order to meet a quota. This
would only be a step backwards.47 In the case of equally qualified candidates, the
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addition of an ethnic minority will likely have a ranging impact on the institution in a
number of ways. First, by valuing a diversity of voice in a leadership position there is
given a picture of racial acceptance to students, potential students, and the lost. Maston
offers that, “the effectiveness with which we reach [others] for Christ will be determined,
to a considerable degree, by whether or not we treat them like brothers.”48 The level of
acceptance into a community can be directly correlated to the level of influence that
group may see in leadership, formal or otherwise. Subservience may be publicly
denounced, but this denunciation has not been fully realized if it is not represented at the
level of leadership. This seems to demarcate affirmative action as a question of the
principles of the repudiation of racism and the valuing of diverse voices.
Here, a natural progression should be seen in the growth of diversity. At times
preference will and should be given to those of lesser opportunity due to disparages of
wealth, class, or ethnicity. These disparages should be considered as one such application
of integration and reconciliation. These principles lend themselves to a discussion of
right action in administrations, curriculum, and student engagement. This will include
protocol for hiring and developing faculty, the construction of curricula to include a
diversity of voices, and student development as the most immediate and possible
implementation of these ideals.
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Concerning Administrations
Affirmative action to this point has only considered new hires, yet integration
speaks just as much to the development of faculty. This concern begins at the top.
Leadership in the institution, as in the pastorate, is the foremost model of the institution’s
values. Maston writes that an extension of integration in education “should have
integrated schools with integrated faculty.”49 While race has at times been reduced to a
component of sensitivity training obligated by human resources, it will be beneficial in
the place of leadership to discuss issues of race from the faculty meetings to the
classroom and from curricula to student interaction. The immediate need would be to
determine if there are any signs of systemic injustice in the institution. Marilyn Naidoo
offers that, “Theological education can facilitate positive social change if faculty make a
deliberate attempt and take greater effort to teach in ways that question and dismantle
oppressive systems.”50
At large, a tendency may arise to move from one extreme or the other, here it
is necessary to remark again on the nature of virtue as lying between two vices. There is
no absolute percentage or measurement at which point integration has been achieved in
higher education. Rather, it is the constant reminder of the person of Christ, the image of
God, and the nature of the church. This constant reflection is simply to direct people

49

Maston, The Conscience of a Christian, 119. Though Maston was in this
context speaking towards public education, the principle applies also to higher education.
50

M. Naidoo, “Liberative Black Theology: A Case Study of Race in Theological
Education,” Acta Theologica 36 (July 2, 2016): 173.

172
towards the issue of race. Maston reflects that the ideal “may be equated with God’s
ultimate will and purpose for those institutions.”51
At schools where a chapel is a part of campus life, whether required for credit
or optional, there is another opportunity for a diversity of voices both as a commitment to
integration as well as an opportunity for growth. Maston implemented this level of
diversity on the campus of Southwestern as early as the 1950s. He would have Black
students lead music and give testimonies as well as have Black pastors preach.52
Intentional exposure such as this is a beneficial first step towards lasting change. This is a
simple solution that can be implemented immediately. Not only can there be a diversity
in the speakers invited, but at times a discussion panel for candid conversations
concerning race and ministry would also be helpful. The goal would of course be that
what may begin as an engagement on diversity concerning race would be extended to
having that same diversity address other issues as well.53 This could foster a framework
for cooperation in students that could directly be implemented in their ministry as a tool
to cooperate and portray the nature of the body of Christ.
Concerning Curricula
Further development can be made by the existing faculty in course curricula
and syllabi. Here, an implementation of racially diverse voices can be introduced into
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reading lists. It should be noted that in the same way a faculty member must show
qualifications, curricula should only consider the most beneficial sources and respective
preference should not be given exclusively because of the racial identity of the author.
Rather, preference should be shown, as is able, for reflecting various positions and
thoughts.54 For example, when considering proper theology, it can be helpful to assign
comparative analysis between classic Western systematics with the development of
Eastern or African theology. These additional perspectives again would, under this
definition of affirmative action, be positive goals rather than dogmatic requirements as
forced integration is no integration at all. At the same time, there should be a level of
expectancy and conveyance of the goal of integration placed upon a faculty. This is one
such place where the lines between faculty and curricula become blurred.
It is also necessary to consider here the way curricula is formatted at
institutions. For example, some schools may have an existing bibliography for a course
irrespective of the professor teaching it, or there may be concerns of accreditation. Here,
it would beneficial to add diverse writings as recommended further reading in the case
that the required list cannot be changed. Even in a day where minority academics were
rarer, Maston engaged and reflected on minority author’s writings and thought. In his
book, The Christian, The Church, and Contemporary Problems, Maston fondly reflects,
“A keen young Negro Ph.D., in a discussion following an address, asked the searching
and pointed question: ‘Is there not a danger that Christians will tend to substitute love for
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justice and make love an empty sentimentality?’”55 The value of diverse voices does not
come automatically. Kevin Jones laments in a call to action, “If I do not expose my
students to non-Anglo authors, chances are they won’t be exposed to them in my field.”56
Additional programs and classes may also be a benefit here. For example, if a seminary
were to advertise a class on the Bible and race, a church history elective surveying People
of Color, or similar courses, it would both speak to the willingness and effort towards
integration as well as practically achieve it within the existing student body. Hearts and
minds are shaped while perception of the school is changed internally as well as
externally.
Concerning Student Bodies
Finally, concerning racial diversity among students, there should be a desire,
wherever possible, to expand the influence and education of the institution to as many
students of as many ethnicities as possible. This must include a recognition of where the
present makeup is limited or shaped by the monolithic ethnicity of students. It is a general
understanding that students are drawn towards schools where they feel they will be
accepted.57 For this reason, it has become the norm, almost to a joking degree, for
brochures and advertisements of institutions to feature racial diversity in their photos in
order to appeal to anyone who may see it. What may have begun as an honest attempt at
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integration, or at the very least desegregation, has become glaringly apparent when a
student moves from the brochure to the campus, and no such diversity can be found. The
portrayed ideal of diversity becomes an empty promise. To this end, it is helpful to
consider ways of expanding the genuine diversity of a student body. Putting previous
recommendations aside, additional strategies may be helpful. This might include
scholarship opportunities, intentional recruiting at racially diverse schools, churches, and
programs that have influence in minority communities.58
Progress in race relations in higher education must be led by the church. This
must be done in a calling and equipping of the church for the work of ministry which
must include the repudiation of racism as sin and the reconciliation and valuation across
racial lines. This can be done through affirmative action, properly understood as
implementing the ideals of Christ patiently and diligently in the development and hiring
of faculty, the construction of curricula, and the molding of students. These suggestions
of implementing these principles are by no means exhaustive or final. None of these
applications in themselves offer a sweeping solution to the present issue, but they seek to
reflect a Mastonian application of the principles of the integration and reconciliation of
Christ onto the issue of race in higher education. The goal, of course, is that the training
of ministers and work in higher education would have a direct and consistent result
towards integration in the church.
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Integrating Ecclesiology
Maston’s love for the church is evident in his writings. Even as he elevates the
individual and the academy as tools and ends, his ultimate vision for racial reconciliation
and integration rests squarely on the shoulders of the corporate body of Christ. Maston
describes the church as the solution to shifting values in culture. He explains that “every
civilization has an integrating center around which that civilization is built. That center
contains the supreme value or values of the civilization. It represents the ends for which
men live and die.”59 Even when cultures shift their integrating center to insufficient
alternatives, Maston holds that the church remains God’s intended center for action and
value in the world. The race issue for Maston is a moral problem above all else, and the
church is that moral representative of Christ in the world. Maston plainly states that, “If
the race problem is primarily a moral issue, then the moral forces should take the lead in
its solution. It is the church’s business to be the vanguard of the moral forces of society.
It will be a tragedy of tragedies for the churches of Christ to surrender their moral
leadership.”60 The church then becomes the locus of integration efforts. The individual
and the academy engage to serve and equip this larger goal of the church.
The immediate concern here is that the church acts as a model of Christ’s program
for race relations to the world. This is the demonstration of the Great Commission and
acting as salt and light in the world (Matt. 5:13-16). The church establishes the pattern of
integration not in theory alone, but through demonstration. Maston notes that, “one
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demonstration is worth more than a thousand theoretical lessons.”61 Maston draws this
pattern of demonstration explicitly from Scripture. As Christ reveals the biblical pattern
for the life of the church, Maston is committed to discerning, applying, and following that
pattern. Maston writes, “the basis for Christian concern for the world and for the peoples
of the world is not only grounded in the biblical revelation; it also naturally evolves from
the nature of the church and the resultant relation of the church to the world.”62 This
pattern can be seen in an integration of leadership as well as tradition, but must also
address concerns of appropriation and assimilation.
Integrated Leadership
As integration is sought by individual churches, shifts in leadership must be
considered. Maston explains that integration “will not occur until Negroes and those of
other minority groups are accepted into the life of the church on the same basis as White
members. They must be utilized in places of leadership on the basis of their ability,
training, and spiritual maturity.”63 There are obvious variations that will occur from
church to church in the SBC, as there is no one set polity for the Convention’s churches.
However, the principles behind integrated leadership will be consistent in churches led by
deacons, elders, boards, or individual pastors and do not necessarily speak to vocational
positions. The principles of integrated leadership will also have obvious connections to
those considered in integrating the academy. Though similar in some areas, the seminary
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and the church are not equivalent. Integration in leadership will share a similar approach
in viewing a candidate’s race as another facet of qualifications in representing and
reaching the nations, and affirmative action, or tokenism are in their strictest senses
incompatible with the goal. Nonetheless, there are distinctions in the leadership of the
church which do not translate into the academy ineludibly.
The primary distinction is that while the seminary may draw students from great
distances, the local church’s primary ministry is done in its immediate community. If said
community is not represented in the membership of that church, it may tend towards
anemia. But, as the church opens its doors and intentionally engages those around it,
especially across racial lines, it better fulfills its mission. One hurdle in this task is if
guests feel welcomed. Though signs have been removed which state standards of
admittance, the bitterness of desegregation can still make church doorways seem small.
Maston’s utilization of those of all races, and especially of those in the immediate
community, widen the door frames once again. Integrated leadership demonstrates to the
surrounding community that a church values and cares for all races. Even in churches
which can only afford to pay a single staff member, integration can be demonstrated in
non-vocational positions of leadership, be it in lay-elders, deacons, ushers, or visible acts
of leadership such as corporate prayer or announcements. Integrated leadership also
brings with it a wider perspective of ministry that a homogenous staff may lack. As noted
in the second chapter, the first deacons were selected in Acts 6 in part because of their
racial representation of the group they would be serving together.
Maston offers little advice in his primary corpus for the workings of the pastorate
or church governance. Though he served as a deacon at Gambrell Street Baptist Church
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for much of his time at Southwestern and until his death, he wrote little on church
leadership directly. His Biblical Ethics moves straight through the Pauline epistles
without mentioning the word pastor or referencing a single pastoral epistle. The primary
reason for this exclusion is that pastors were usually not his primary audience. Maston’s
work was not a top down approach of convincing the influential. He endeavored to speak
to the layman, the youth, and the women. When he does speak to the distinctions of
leadership in the church he writes, “[the pastor] should know the direction in which he
believes the Lord wants the church to move. He also should know and suggest ways to
attain the goals he has for the church, but he should never seek to force his ideas on the
church. He should involve others in refining and defining goals and strategies.”64 The
church’s leadership is to consider the individual in its efforts.
Maston’s instruction to this leadership outside of his monographs was great.
Maston regularly kept in contact with his students that left to serve in various ministries
and often spoke to ministers at pastor’s conferences and leadership meetings. On one
such occasion in 1961, Maston encouraged pastors to support the desegregation of
schools by decrying racial discrimination in their churches. Though opposition was fierce
and obvious, Maston encouraged them saying, “its unbecoming in a prophet of God to
keep still because he is afraid.”65 Mastonian ethics hold a distinct tension in their
execution. The church leader should neither force his congregation, nor stand passively
by. Integration requires both prophetic leadership and pastoral care. Anything less will
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not suffice. By raising up qualified men and women of color to positions of leadership in
the local church integration is demonstrated to its members and the surrounding
community.
Integrated Tradition
A second hurdle which may arise in moving towards an integrated church is the
question of tradition. When the American church split along racial lines, each path led to,
at times, widely different traditions, histories, and social norms of what a church service
looks like. Whether this is expressed in service times and lengths or music and preaching
styles, there can be cultural expectations that accompany the concept of church. In these
cases, the doors may be open, and the staff may even be diverse, but admittance is still on
the terms of the dominant culture. In these cases, a spirit of integration will consider what
steps can be taken to bridging gaps of tradition. This can be seen in music choices that
borrow from varying styles and artists such as hymns, spirituals, and even styles which
traverse cultural expectations.66 This will differ from community to community, but is
less of a program than it is a spirit. As Maston writes, “no church is fulfilling its function
that does not have a worldwide division and a program commensurate with that vision.
The church’s ultimate goal should be to make one big neighborhood of the entire world,
to make the world into the ‘beloved community.’”67 Genuine integration is making room
at the table rather than building a separate one. This is to see the unity of Christ
displayed. This is by no means a simple task, and will require, in many cases, great
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sacrifice. But it demonstrates the wholeness that is offered in Christ: a wholeness that
heals. In moving towards these goals, there are still pictures of false integration which
would threaten true unity.
Against Appropriation
The first false integration facing the integrating church is appropriation. Like
tokenism, appropriation seeks to give the appearance of diversity without the deeper costs
of its implementation. Appropriation has been defined as the “misrepresentation, misuse,
and theft of the stories, styles, and material heritage of people who have been historically
dominated and remain socially marginalized.”68 This is especially using traditional
imagery and style for a benefit without recognizing the significance, meaning, or
intention of the other culture’s acceptance of it. Appropriation is most often seen in art,
music, and fashion. Appropriation is not necessarily malicious or mocking, but is the
careless taking of a piece of another culture for the sake of the product, not the people.
The most obvious remedy to appropriation comes through integrated leadership. Wisdom
and concern are required to show the difference between celebrating the incredible
cultures of the nations and a careless show without the affirmation or edification of that
culture’s representatives in mind. Genuine integration will naturally avoid appropriation
through its concern to honor others above one’s self (Phil. 2:3).
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Against Assimilation
The second false integration that facing the integrating church is assimilation.
This is the admittance of other cultures on the understanding that they will assimilate to
the dominant culture. In some senses, this is the reverse swing of the pendulum which
meets appropriation as its opposite. Where appropriation bastardizes a product from its
people for the sake of a show, assimilation strips people of their culture in order to be
accepted into the community. Minorities are welcome in the assimilated church as long as
they think like, look like, and act like the existing culture. Assimilation deprives the
minority of its cultural distinctives and history. This is a concern to avoid in the
integration of tradition. The key to its avoidance is in the celebration of each culture
instead of colorblindness.
The uniqueness of every individual is not limited to spiritual giftings alone. There
is an explicit uniqueness to be found in the capacities, cultures, and backgrounds of each
believer. This is an appeal for the heavenly vision of every tribe and tongue in the
kingdom. If these distinctions are reflected in the grandeur of the new creation, they
ought to be celebrated in the present creation as well.69 Maston’s elevation of the
individual marks his dissent from assimilation. His concern for ministry across racial
lines was not a presentation of services offered by the majority culture, but rather a
genuine unity of effort. Maston spoke at the 1956 Southern Baptist Convention saying,
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“if our work is to be effective, it must not be primarily for the Negroes, but rather with
them … [let us] mature socially, morally, and spiritually, until [we] can work together as
full partners, laboring together with God in the promotion of his cause and kingdom.”70
This connection demonstrates the deeper move from the church local into the
denomination.
Integrating the Convention
The integration of the Convention is by necessity an extension of the
integration of the church. Maston writes, “for this demonstration of Christian truth to be
adequate it must ultimately be broader than the local congregation … [The SBC] works
from the bottom up–really the leadership of a true democracy is more of an instrument
than a cause. It would lose its opportunity to lead if it advanced too far beyond the people
it seeks to lead.”71 For Maston, the Convention serves as a middle ground between the
church local and Church universal. Cooperation between autonomous churches allows for
a greater kingdom mindset and greater kingdom results. David Roach notes that Maston
“worked within the Southern Baptist Convention’s denominational structure to create
opportunities to speak in favor of social progressivism.”72
Maston’s involvement in the convention is seen most clearly in his work with
the Christian Life Commission. Maston was a chief organizer in the Texas CLC and
active in the national Commission as a trustee and advisor at various times in his life.
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Throughout this time, he consistently advocated for racial reconciliation to and through
the CLC. In 1965, Maston was awarded the CLC’s Distinguished Service Award for his
work in race relations. Foy Valentine, CLC president at the time, presented Maston the
award and specifically noted that “The Bible and Race, is the most thorough and
comprehensive single work on race relations ever published by a Southern Baptist.”73
The uniqueness of this work was that its thoroughness did not mitigate its accessibility.
Maston consistently wrote with a question of accessibility in his mind that
would not sacrifice its precision. He phrased the question simply as, “is this written so
that my mother could read and understand it?”74 Maston recalled his mother as having
only been schooled through the third grade. Though he was highly trained with a
bachelor’s degree, two masters, and two doctorates, Maston sought to write for the
Convention and every man and woman that comprised it. He wrote for every
sharecropper and professor to each have the information they needed to arrive at their
own conclusion. To this end, he consistently spoke and published on a national level to
offer the full picture of integration to the SBC. Beyond a call to Christ-likeness in the
endeavor, Maston specifically advocated for an integrated Convention.
Maston writes, “Negro Baptists and those of other minority groups should not
just be invited to our meetings. They should help to plan such meetings … if we expect
their cooperation, let us invite them to share in the planning.”75 Once again, noting the
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difference between a Convention for others and a Convention with others, Maston
advocates for the latter. This planning and leadership has taken many forms over the
years. From Maston’s initial Advisory Council of Southern Baptists for Work with
Negroes to the present African American Taskforce, the SBC has maintained a consistent
concern for racial integration.76 A great sign of progress was the 2012 unanimous election
of the SBC’s first Black president, Fred Luter.77 Victories like this should be celebrated
but not viewed as a sign that integration has yet been accomplished.78 The SBC must
continue in the pattern of Mastonian integration. There will be less of a tendency towards
tokenism, assimilation, and appropriation on this level, but the tendencies may still
surface. An application of a Mastonian Deontological Virtue Ethic will aid in this fight as
it seeks to align with the biblical ethic of both character and action.
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Conclusion
The race issue is not one that will go away in the near future, it is rooted in
prejudice and sin and will persist in this world, but it does not have to persist in the
individual or in the church. The individual, the academy, the local church, and the
Southern Baptist Convention are each able to move towards integration through bridging
apartness in exposure, relationship, leadership, and humility. Only then can there be a
lasting answer to the issue of race in a combined effort of integration. While these
applications are consistent with Maston’s integration, there are no hard and fast solutions.
The greatest integration will and must come through an application of Christ’s spirit and
ideals to every aspect of the heart and of life.

Chapter 6
Conclusion
Summary
Thomas Buford Maston fought for the biblical ideal of integration in his life,
work, and ministry. His works made a distinction between desegregation and integration
and affected the very nature of race relations in the Southern Baptist Convention.
Maston’s theology offered a proper evaluation of segregation in the SBC. Maston’s five
combatants to segregation in the character of God as Moral Person, Creator, Ruler,
Sovereign, and Father demonstrate Maston’s adherence and application of biblical
revelation as the primary argument against segregationists and their improper theology of
God as Segregator. Maston’s framework is a commentary on the full circle of integration
seen in the New Testament church through the United States, and his subsequent goal is a
return to integration.
Maston’s anthropology offered the justifications for desegregation as the removal
of barriers based upon the image of God revealed in Genesis 1:26-28, the common origin
of mankind in Acts 17:24-31, and the misinterpretation of the curse of Ham in Genesis
9:20-27. Each of these passages factored in Maston’s biblical response to the improper
anthropology of segregationists and his advocacy for a biblically and theologically robust
anthropology. Maston’s fight for desegregation in his own lifetime came at great cost to
himself and his career. Though great progress was made in Maston’s lifetime, he never
saw the full realization, depicted here as Deontological Virtue Ethics, applied. Maston’s
framework has yet to be fully given to the task of racial unity in the American church
through integration. Maston’s ethic balances the duty and end of the call of Christ
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expressed in the principled ideal. The virtues of justice and love each carry great weight
on the task of integration, align with Maston’s ethic, and are biblically and theologically
coherent.
Integration, as a consequence of this system, offers a number of proposed actions
from integrating the individual, the academy, the local church, and the convention at
large as the realization of Maston’s work. These actions must wrestle with concerns of
integration’s achievability, diversity as tokenism, cultural appropriation, and forced
dominant-cultural assimilation. This application is the lasting blueprint of Maston’s
legacy on race relations. There are of course still potential issues and critiques of Maston
himself and of the system implemented here.
Issues and Critiques
Potential issues and critiques of this dissertation are likely twofold. In the first,
there may be critiques of Maston himself as either inconsistent in his own application of
racial ethics, or of suspected liberalities in his hermeneutic and legacy which would
question his biblical and theological coherence. Each of these are considered in turn. The
second type of issue which may be raised is in the consideration of the Mastonian
blueprint presented in this dissertation. This type of critique may raise arguments of
alternative approaches towards race relations besides the integration posited here. These
critiques will also be addressed as well as they can be foreseen. There is no claim here
that Maston or his system are without fault. Maston, like any man, faced his own share of
difficulties and sin. The most notable shortcoming in Maston’s racial ethics are in his
writings on interracial marriage.
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Interracial Marriage
As discussed previously, one of the most outspoken fears in desegregation and
integration for the SBC was the approval of interracial marriage and the amalgamation of
the races. This fear was not lost on Maston. Maston was not unreservedly for integration,
as he wrestled with the concept of interracial marriage. This was not to say that he saw it
as immoral or wrong biblically, but only that its perception could be harmful in the
culture as it stood. He explained, “if by entering into a particular marriage one would lose
his opportunity to witness or to minister for Christ, or if his marriage would handicap and
hurt the work of Christ, then the marriage would be not only unwise but positively
wrong.”1
Maston consistently affirmed that there is no biblical argument against interracial
marriage.2 His argument would point to Moses and his Cushite wife as a clear example
that the biblical concern was religious rather than racial (Num. 12:1). It seems that in the
main, Maston’s hesitance was one of slowness rather than adverseness. Maston was
afraid of the picture an interracial marriage would paint and of the difficulties such a
marriage would place on the couple as well as any children that may be born. The
problem is of course that these concerns delay integration. There is no doubt great social
difficulty was placed on Hosea by his marriage to Gomer (Hosea 1:2-3), but it does not
change the fact that their marriage would have been incredibly instructive, painting for
Israel the nature and character of God. In the same way, the affirmation of interracial
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marriage would have been deeply instructive to the surrounding religious and secular
culture of Maston’s day. To say Maston opposed interracial marriage would be a swift
inaccuracy. The nuance of his objection as unwise instead shows his own place in the
cycle of desegregation.
Hermeneutics and Inerrancy
A second critique of Maston concerns his hermeneutics and statements on
inerrancy.3 Maston was often classified as a liberal scholar because of his social work.4 In
many ways, Maston knew the ways he would be labeled and pressed on despite this. In an
interview with the Baptist Courier he says that, “we can be orthodox in theology and real
heretics in the way we live. … [We need] men and women who are basically
conservative in their theology and are willing to be labeled liberal in their application of
theology to life.”5 Maston made stands which, though branded as liberal in his own time,
are actually in keeping with theologically sound arguments. The greatest complaint
against Maston is he refused to call Scripture inerrant and discouraged the
implementation of a statement of faith which would require such an adherence.
The chief question surrounding Maston’s hesitance to use the language of
inerrancy seems to surround the questions of terminology and comprehensivity. A motion
made at the 1969 SBC annual meeting in New Orleans concerning written affirmation of
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inerrancy specifically by SBC writers and teachers in the seminaries caused Maston to
respond that “men who might have signed such a statement would differ widely in their
interpretation of … what is meant by ‘authority’ and particularly by ‘doctrinal integrity’
and ‘infallibility.’”6 Maston further took issue with such a partial application of the
clause. The selectiveness of the statement to only writers and professors, seemed out of
step with the purpose of a statement of common beliefs. Maston’s love of Scripture
should not be in question here. Maston calls the Bible, “the most important possession of
the Christian churches, far more important than all their buildings, institutions, and
endowments.”7 He describes scripture as the ultimate authority for the believer. In a fuller
description, Maston describes the Bible as
a divine-human book. It is divine in its origin for initiation, human in its mediation.
It was written by men but by men inspired and led by the Spirit of God. … The
Bible is not only a divine-human book in its writing but also in its contents. It is a
record of the revelation of God’s nature and character and of his attitude toward and
will for humanity but the scriptures also portray the life struggles, the faults and
failures, as well as the successes of real men and women.8
Maston’s affirmation of the authority of Scripture is found in most, if not all,
his writings. His discord with inerrancy comes with what level of human interaction there
is in the process of revelation. Maston views the fall of man as so weighty upon every
aspect of life that he separates God and the Word. Namely, he writes that Scripture’s
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“authority stems from the fact that it is a product of and contains God’s word to man.”9
This separation for Maston does not weaken the Bible’s authority, but instead “clarifies
and deepens it,”10 as it reveals that the written word is a reflection of the character of God
in Christ as the Word made flesh (John 1:14). It is possible that had inerrancy been more
closely defined, Maston may have affirmed the concept. He never formally makes any
statement on contradictions in Scripture beyond a question of the importance of the New
Testament over the Old Testament.11 Though, McCullough contends that Maston
“allowed for the possibility of inaccuracies in such areas as science and history.”12 But
even in his hesitance to affirm Scripture’s infallibility, it is clear that Maston had a great
regard for the biblical record as authoritative. It seems there is simply not enough written
by Maston to suggest which details of inerrancy he took issue with beyond what
McCullough posits. Whether Maston would affirm the Baptist Faith and Message 2000 in
place of the 1963, or if he would by extension be able to teach at an SBC seminary today
is unclear.13 What is clear is his deep love and reliance on Scripture to lead and reveal the
Christian life. There is seemingly no contradiction between the arguments he puts forth in
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his theology, anthropology, and ethics and his statements on infallibility. Each facet of
his overall racial ethics is theologically and biblically sound.
Arguments Against Mastonian Integration
The second wave of critiques comes in the form of critiques against the
program of integration. These critiques may be raised by one in favor of a more natural
approach instead of what may be perceived as a forced integration. Whether this is
founded in a desire for colorblindness or a conviction that conversations about race are
part of the problem, this is not an unheard-of concern. The primary issue with this
critique is that it is not new. Martin Luther King, Jr. famously wrote in his “Letter from
Birmingham City Jail,” that “for years now I have heard the word ‘wait.’ It rings in the
ear of every Negro with a piercing familiarity. This ‘wait’ has almost always meant
‘never’ … [but] ‘justice too long delayed is justice denied.’”14 Maston recognized that
steps must be taken to address the injustices of segregation and desegregation. This is
what the justice of God requires. Waiting on results without action fails to recognize the
weight of sin and God’s program against it in the body of Christ. Maston sharply
contends the tension created by deliberate action is necessary for true growth and efficacy
in the Christian life.15 Returning to Maston’s favorite illustration of the rubber band, the
tension between the real and ideal require movement towards integration. To be sure,
integration is ultimately a concern of the heart, and actions done by man alone will only
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snap the band. But as man joins in the work of the Spirit as a vehicle of God’s work,
genuine progress can be made through the deliberate steps of Mastonian integration
suggested herein.
Conclusion
If integration is to be achieved, there is in some sense always more research to
be done. This research is not necessarily into Maston or his framework, but would be any
interaction that would further the ideals of integration. This will be along the lines of
individual, academic, and ecclesial integration. Works which elucidate racial history and
race relations, as well as works by racial minorities, only make clearer the steps that each
level of integration can take from the individual to the SBC. T.B. Maston leveraged his
gifts and capacities to make a distinct contribution to the field of racial ethics and the
lives of the disinherited. He espoused a proper biblical theology in the face of
segregation, made ardent steps to desegregation through a theologically coherent
anthropology, and caused eventual change in race relations within the Southern Baptist
Convention through his commitment to biblical ethics. His legacy still gives a blueprint
for future racial reconciliation through integration in the church.

Appendix
2018 SBC Seminary Statements
on Ethnic Participation
and 2017 ATS Enrollment Reports
Gateway Seminary of the Southern Baptist Convention
Gateway Seminary is a leading institution in the Southern Baptist Convention
related to ethnic leaders. For more than 20 years, the student body at Gateway has
been about 40% Anglo, with the majority coming from the nations of the world.
This diversity is reflected in both the staff and faculty. We have been called by
national accreditation leaders the most multi-cultural seminary in north America.
For this reason, there is no appreciable change in the past year. We continue to be
what we have been for years–a multi-ethnic, multi-cultural ministry training center.1

1

See “Ministry Inquiries,” at http://www.sbc.net/cp/ministryreports/2018/gs.asp.
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Midwestern Baptist Theological Seminary
Midwestern Seminary understands that cross-cultural and multiethnic fellowship
and ministry is at the core of our Savior’s call to unity within the body of Christ.
Our institution has diligently sought to create programs of study as well as informal
learning experiences that address the educational needs of multiethnic Christian
communities. Some of our degrees are specifically tailored to students who
anticipate overseas, and thus cross-cultural, missionary service. Additionally,
Midwestern Seminary has developed programs delivered in the Korean, Chinese,
and Spanish languages--ranging from the Bachelors level to Professional Doctoral
practice and research—with the intent of reaching a broader range of ethnicities.
The area that most visibly displays our commitment to cross-cultural and
multiethnic fellowship is the array of guest speakers—which in recent years has
included African-Americans, as well as speakers from countries like South Korea,
Great Britain, Romania, Cuba, Sudan, Indonesia, and Poland—who have come to
speak in our chapel services and at various campus events. Midwestern also
regularly partners with churches in the urban core of Kansas City and in the local
region that minister to differing ethnicities for evangelism emphases, ongoing
training, and conferences. Additionally, campus events, such as our annual Ready
Conference for students and For the Church National Conference, feature
multicultural and multiethnic speakers and worship leaders.
Further, Midwestern’s trustee board, staff, and faculty comprise people who
represent several different ethnicities, but in number there is still room and need for
growth. With the continued growth of our Asian Studies and Hispanic Studies
Departments, Midwestern Seminary has seen a slight increase in the number of
ethnic leaders among the faculty. While we are not where we would like to be in our
student population at Midwestern, over the past two decades, the institution has seen
steady growth in this regard. With continued emphases on recruitment in
multicultural areas, we look forward to continued increases in our student
population.2

2

See “Ministry Inquiries,” at
http://www.sbc.net/cp/ministryreports/2018/mbts.asp.
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New Orleans Baptist Theological Seminary
NOBTS has made a determined effort to broaden the ethnicity of students over the
last several years. In the last five years, NOBTS has given $870,000 towards
African-American scholarships on both the New Orleans and Atlanta campus
through the “Fred Luter Scholarship” including $150,000 in the current year. The
seminary has also been offering theological training to Hispanic and Haitian
students in South Florida since the early 1980s. This work continues to be an
important part of our ministry. Much of the training in South Florida is offered with
deep discounts in pricing to encourage students to participate in this training. We
have certainly seen an increase within the student body regarding our ethnic
populations.
While we continue to work to increase the diversity of the NOBTS faculty, there is
still room for improvement in this area. NOBTS has three full-time KoreanAmerican Professors, one African- American professor, and two Hispanic
professors. One of the Hispanic professors was added in the last twelve months. We
also have full-time faculty members who are natives of Australia, Canada, and
Kazakhstan. In addition, NOBTS employs many African-American, Korean,
Hispanic, and French Haitian adjunct professors in the various extension center and
certificate programs.
NOBTS offers a wide range of theological education opportunity in Korean. We
offer the BACM degree, M.Div. Degree, and D.Min. degree in Korean, with over
100 Korean students enrolled. Our Korean D.Min. degree was created only after
careful communication and input from Korean pastors. We have also created online
classes in Korean, and recently completed an all-online MTS (Master of Theological
Studies) degree in Korean. The Korean program has enjoyed wonderful support
from Korean Baptist churches, including helping pay for advertising in Korean
publications and travel costs for teachers. Some of the best known leaders in Korean
churches have taught in this program. We now have three full-time professors who
are Koreans, as well as our extension center librarian.
NOBTS also has a number of opportunities for Haitians to gain theological
education. We offer certificate and undergraduate classes in Haitian French in
various church settings in South Florida and in the Atlanta area. We also have a
longstanding partnership with the Florida Baptist Convention to provide theological
education on the island of Haiti. Both the South Florida program and the Haiti
program involve more than 100 Haitian students each.
Certificate training for Haitians has been provided in French at the following in
recent years:
• Port-au-Prince, Haiti
• Port de Paix, Haiti
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• First Haitian Baptist Church
• Fort Myers, FL
• Mitspa Missionary Baptist Church
• Norcross, GA
Training for Spanish-speaking Hispanics continues to be an important part of our
training. At the South Florida extension center at Hialeah, FL, NOBTS offers
certificate, associate, and baccalaureate classes in Spanish. Some of these classes are
broadcast by CIV (compressed interactive video) to the Atlanta area. In
communication with national Hispanic leaders in listening groups, as well as input
from ministers in South and Central America, we now offer the MTS (Master of
Theological Studies) degree online in Spanish. We offer Church Leadership
certificates in three levels (based on educational preparation and immigration status)
– NOBTS Providence Learning Center certificates (not for credit continuing
education), Leavell College non-credit, and Leavell College for credit. Programs are
offered in the following churches:
• Emmanuel Baptist Church, Kenner, LA
• Central Baptist Church, Warner-Robins, GA
• Colquitte Baptist Association, Moultrie, GA
• Eastside Baptist Church, Marietta, GA
• First Baptist Church, Jonesboro, GA
• Savannah Baptist Association, Savannah, GA
• Pembroke Road Baptist Church, Miramar, FL
• Migrant Baptist Institute, Cornerstone Baptist Church, Okeechobee, FL
• First Baptist Church, Hialeah, FL
2018 Ministry Inquiries
• Primera Iglesia Bautista Hispana, West Palm Beach, FL
• Treasure Coast Baptist Association, Fort Pierce, FL
NOBTS has also offered the equivalent of three master’s degrees in Cuba in
association with the Western and Eastern Cuba Theological Seminaries to train
leaders of Cuba’s thousands of house churches. We continue to send faculty to help
train leaders in Cuba so they can train others.
In addition to the growth of African-American students in our New Orleans campus,
extension center, and online student body, NOBTS continues to see growth at the
certificate level in African-American participation. We have offered various Church
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Leadership Certificates in several predominantly African American SBC and
National Baptist churches in the last few years. These churches include the
following:
• First Community Antioch Baptist Church, Lutcher, LA
• Community Bible Church, Baton Rouge, LA
• God’s Acre Baptist Church, Atlanta, GA
• Central Baptist Church, Warner Robins, GA
• New Calvary Baptist Church, Atlanta, GA
• Peace Baptist Church, Atlanta, GA
• Johnson Ferry Baptist Church, Marietta, GA
• Lifeway Center, Atlanta, GA
• Green Forest Baptist Church, Atlanta, GA
• New Jerusalem Baptist Church, Jackson, MS
In addition to the ethnic work listed already, our undergraduate programs in the
Angola Penitentiary and the Louisiana Correctional Institute for Women
(Louisiana), Parchman Prison (Mississippi), Phillips Prison (Georgia), and Hardee
Correctional Facility (Florida), have a fairly high percentage of ethnic students,
particularly African American and Hispanic students. Non- credit certificate
programs are offered at several other prisons. We also partner with a drug
rehabilitation center in New Orleans, Bethel Colony South, teaching the male and
female participants in a Bible program, and providing them jobs on campus.3

3

See “Ministry Inquiries,” at
http://www.sbc.net/cp/ministryreports/2018/nobts.asp.
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Southeastern Baptist Theological Seminary
In August of 2013 President Daniel L. Akin launched the Kingdom Diversity
Initiative which serves the Southeastern family by assisting every office to “seek
and equip students from every corner of the Kingdom to serve in every context of
the Kingdom.” The Kingdom Diversity Initiative encourages events and
programming to prepare every student to fulfill the Great Commission by preparing
them to minister across racial, cultural, and gender lines.
Part of this initiative is increasing minority participation on campus. In the 2016 –
2017 academic year, we were pleased to hire two underrepresented faculty, Dr.
Miguel Echevarria (Assistant Professor of New Testament and Greek & Director of
Hispanic Leadership Development), and Prof. Ronjour Locke (Instructor of
Preaching and Urban Ministry). In addition, Southeastern appointed Michelle
Branch as Assistant Dean of Students to Women, and Chef Virginia Spencer as
Director of Food Services. Furthermore, the institution has welcomed seven parttime underrepresented student employees during the 2016 – 2017 academic year.
The seminary family has enjoyed the most diverse chapel preaching lineup in its
history, and 10 on campus events that equip the student body to minister to people
of different backgrounds who struggle with issues unique to their community. These
environments foster a campus environment that encourages God-honoring
interaction across racial lines. In addition, the Kingdom Diversity Initiative invites
eight minority students to participate in a student committee each year. While the
strategic demographic shifts each year, this year’s committee is comprised of
Hispanic students who met with a Director and an Associate Vice President to
discuss how Southeastern can better serve their needs and other students like them.4
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See “Ministry Inquiries,” at
http://www.sbc.net/cp/ministryreports/2018/sebts.asp.
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Southern Baptist Theological Seminary
Southern Seminary stands committed to pursuing ethnic diversity within the life
and leadership of the seminary and the Southern Baptist Convention. Over the past
year, the Seminary has continued to make great strides in pursuing this commitment.
Kevin Jones, Assistant Professor of Education at Boyce College, completed his first
full year as Associate Dean, providing leadership for new initiatives. Also, Felipe
Castro, Director of Hispanic Initiatives, has continued to expand the reach of
Southern Seminary among Spanish speakers both within the United States and in
South America. Dr. Miguel Núñez , senior pastor of the International Baptist
Church in Santo Domingo, Dominican Republic, has continued to lead in efforts in
South America as the Lead Strategist for Latin American Initiatives. Dr. Juan
Sanchez, senior pastor of High Pointe Baptist Church in Austin Texas, has
continued to work to expand the work of Seminary among Hispanics in North
America as the Lead Strategist for North American Hispanic Initiatives. These
efforts have resulted in a total of 202 students being enrolled in our online Hispanic
program. Student leadership groups on campus continued to expand and now
include the Intercultural Student Fellowship, Hispanic Association, Korean Student
Fellowship, Nigerian Student Fellowship, Canada Club, and ONE, a group
committed specifically to the task of racial reconciliation.
Southern Seminary embraces ethnic diversity through its curriculum by offering
doctoral and master's degrees with concentrations in Black Church Leadership and
Urban Ministry. The Master of Divinity in Missions and Evangelism (Great
Commission Ministries) is offered entirely in Spanish. Other individual courses are
taught in Spanish to provide students with additional curricular options to prepare
for engagement in ethnic ministries throughout the SBC. The leadership of Southern
Seminary remains committed to expanding its efforts and is constantly evaluating
the possibility of needed and viable program expansions to serve the needs of a
growing number of ethnically diverse Southern Baptist churches.5

5

See “Ministry Inquiries,” at http://www.sbc.net/cp/ministryreports/2018/sbts.asp.
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Southwestern Baptist Theological Seminary
Southwestern seeks the participation of ethnic leaders and churches in the life and
ministry of the institution through both involvement in special events and speaking
opportunities. Each year, Southwestern conducts events like an annual picnic that
are attended by multiple ethnic churches and organizations. This provides students
an opportunity to learn about and participate in the ministries of these churches and
organizations throughout their time in seminary. Each year, the president invites
speakers from ethnic churches to preach in chapel. Ethnic participation is also
evident among Southwestern’s governance, leadership, faculty, and students. The
entire faculty of Southwestern Baptist Theological Seminary has an ethnic diversity
that matches the diversity of Southern Baptist churches. Ethnic minorities
represented among the current faculty include African-American, Korean, Hispanic,
Chinese, German, Jewish, and several more. A large ethnic minority also exists at
the institution among the student population. Southwestern’s online Master of
Theological Studies program is offered entirely in Spanish to provide education for
the growing Hispanic population in the United States and for Spanish-speaking
pastors in other countries. Southwestern’s Financial Aid Office offers minority
student scholarships to all qualifying ethnic students.
Over the 2016-2017 school year, the ethnic faculty numbers remained relatively
constant. A total of 23 ethnic faculty serve at Southwestern. During this same time
period, the ethnic student population has grown significantly, rising from 1,477
ethnic students in 2015-2016 to 1,704 ethnic students in 2016-2017.6

6

See “Ministry Inquiries,” at
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