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ABSTRACT
Though the dominant culture church in the United States exists within the
context of racialized society, often the church has not directly addressed its
unjust and traumatic effects. It is the theory of this project that with a more
accurate understanding of racialized society, trauma, and coping behaviors,
dominant culture ministries will engage more fully in the process of
reconciliation. Therefore, this thesis seeks to lay out a theologically anchored
process of reconciliation by which dominant culture ministries can be equipped
to respond to experiences of racial injustice and trauma in ways that lead to and
facilitate healing, justice, and equity for racial minorities.
The proposed process is structured around the five components of
Trauma-Informed Care, which have been adapted to encompass a racial-trauma
focus. To test its relevance and clarity, five staff of varying roles and
backgrounds at a dominant culture ministry submitted input about the process
in relation to their ministry context. All respondents affirmed the process’s aim
and offered valuable input which is discussed and applied within this thesis. A
key conclusion of this project is the necessity of an organizational culture of
safety for staff, as this lays a foundation for the reconciliatory and healing work
in which they seek to participate.
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CHAPTER 1
Introduction
A comparison of historical and current race relations in the United States
may seem to indicate the United States has moved beyond racism and
discrimination. However, in Divided by Faith, sociologists Michael Emerson and
Christian Smith contend that race remains a primary dividing line among people
in the United States. Though no longer evidenced by slavery, Jim Crow, or other
specifically discriminatory legislation, racial separation is perpetuated anew by
systemic division in areas such as housing, work, marriages, churches, music,
entertainment, wealth distribution, health care access, and education. These
differences may appear to result from economic or cultural factors unrelated to
racism and segregation, but they are in fact indicators of the racial inequity and
racism which are embedded within American culture.
A new understanding of racism is needed in order to account for these
new manifestations. Racism is not confined to individual acts alone. It is active in
a system that values, prefers, rewards, and benefits certain groups of people over
others, based on chosen aspects, adopted assumptions, and stereotypes. Racism
is in the very fabric of structures and systems.1 The term “racialized society”

This describes structural racism, which is defined as “the macro level systems, social
forces, institutions, ideologies, and processes that interact with one another to generate and
reinforce inequities among racial and ethnic groups.” Gilbert C. Gee and Chandra L. Ford,
1
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describes this reality, where the social construction of race, and the assumptions
and opportunities that come with it, are a part of every interaction in our society,
impacting “life experiences, life opportunities, and social relationships.” 2
Racialized Society in America
The racialization of structures in America has been the cause of individual
and communal trauma. In order to set the context for further conversation about
this trauma and how dominant culture ministries3 can respond, we must begin
with a brief narrative of the progression of race relations and the subsequent
formation of racialized society in general and in the United States particularly.
In the historical movement of 17th and 18th century colonialism, guided by
what is known as the Doctrine of Discovery, western Europeans moved into new
places and took with them the self-given power to evaluate and name the people
and spaces they encountered. The Doctrine of Discovery shaped the moral and
theological imaginations of Europeans. This view originated from 15th century
papal bulls issued by the Pope of the Roman Catholic Church which propagated
the belief that there were lands available for the discovery of European explorers,
communicating that the European existed as the “universal person,” explorer,
“Structural Racism and Health Inequities: Old Issues, New Directions,” DuBois Review, 8:1 (2011):
116.
2 Michel O. Emerson and Christian Smith, Divided by Faith: Evangelical Religion and the
Problem of Race in America, (Oxford: Oxford University Press, 2000), 7.
3 A dominant culture ministry in many areas of the United States would be
predominantly white, middle class, and evangelical. For the purposes of this project, “dominant
culture ministry” will refer to this context.
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discoverer, and true image bearer of God. 4
This was the beginning of the system of race, a system which impacts
relationships significantly through power, creating a hierarchy of perspective,
description, culture, and identity.5 Empowered by the Doctrine of Discovery, the
words of meaning Europeans spoke over the peoples and the lands they
encountered commanded and assumed the right to determine how much
humanity a man or woman held, the validity of a given society, and how much
an individual or people group exhibited the image of God.6 The basis for these
determinations was the European experience, what theologian Willie Jennings
terms “the European gaze.”7 The gaze of the white European mind shaped how
whites viewed those people they determined as “other.” The result was
racialized society, maintained by politics and policy, defining citizenship, and
creating a concept of “whiteness” and “blackness,” placing one group securely
on top and the other below.
This colonial moment became the foundation of society in the United

Virgilio Elizondo, Galilean Journey: The Mexican-American Promise, (Maryknoll, NY:
Orbis, 2007), 8. Papal bulls are
5 Race is subjective because it is determined by chosen physical characteristics (such as
skin color, facial structure, hair texture, etc.). Therefore, it is a social construction, as different
societies have differing ways of determining one’s race. In contrast, ethnicity is determined by
objective external factors such as geographical location of one’s family heritage.
6 Soong-Chan Rah, “THEO 6514: Asian American Experience, Identity, and Theology,”
(class lecture, Seattle Pacific Seminary, Seattle, WA, February 6, 2016).
7 Willie B. Jennings uses “gaze” to define a powerful gesture that determines worth based
on a singular perspective and cultural experience. Willie B. Jennings, Christian Imagination:
Theology and Origins of Race, (New Haven: Yale University Press, 2010).
4
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States as well, beginning with treatment of the indigenous people whom
colonists encountered and evidenced in the narrative of black/white relations in
the United States. The historical account below is influenced by the work of
Emerson and Smith and their study of race in America, with particular emphasis
given to the subsequent effects on the evangelical Christian church: 8
Initially, the first white settlers in North America believed that Africans
were soul-less. Slavery was seen as a way to “Christianize” Africans, a
conversion seemingly impossible in their “heathen” lands. When slavery was
debated, it was the treatment of the slaves, not the social system that had
developed, that was challenged. The Northern and Southern definitions of what
it meant to be a Christian nation divided America and could only be settled by
war, resulting in the end of slavery.
Freed-people were able to be involved in politics and society through
Reconstruction legislation. However, as Southern opposition rose, a new form of
racialized society developed in the formal social norms and regulations of Jim
Crow. Though Northerners served the newly freed African Americans in a
“paternalistic” way for a time, this soon ended.9 Racialization was quickly
solidified in formal social norms and regulations: Jim Crow. Churches were
See “From Separate Pews to Separate Churches: Evangelical Racial Thought and
Practice, 1700-1964,” in Emerson and Smith, Divided by Faith, 21-50.
9 Ibid., 38.
8
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separated, often defined by race; this was seen as natural and normal.
In what is known as the first Great Migration, African Americans moved
to the cities for jobs during World War I. This brought the “race issue” home for
Northerners. No longer condemning practices on distant southern plantations,
they were now confronted with how they would respond to African Americans
in their own neighborhoods. Racial and ethnic-specific ghettos were formed and
whites moved to the new suburbs to preserve their view of the American ideal.
The Civil Rights movement in the South, led by black church leaders, liberal
Protestants, Catholics, Jews, and non-Christians, challenged these developments
and reactions. The effort led to significant changes in the legislation of the South
but could not address the Northern urban ghettos.
Evangelicals as a whole were not part of the Civil Rights movement, some
taking ambiguous both-and stances. Evangelicals focused on the individualistic
pursuit of ending violent, extremist, individual expressions of racism, not on
changing the racialized society. Focus on changed hearts rather than on social
action allowed structural and socialized racism to remain. Perhaps an underlying
concern was that a changed system would also mean losses of white livelihoods
that had been built on a system of racialization. Challenging the system would
require a completely new worldview.
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American Evangelicalism
Here we will turn to a brief discussion of American Evangelicalism in
order to establish context for understanding dominant culture ministry in the
United States. Evangelicalism draws from both Reformed and Wesleyan
(Arminian) theological sources. It is also associated as a sociological and political
category which focuses on rationality and modernity.10 It has many forms and
expressions, so its progression through history in America will be painted in
broad strokes here, focusing particularly on race.
Following the birth of the Enlightenment in the 18th century, theologian
John Wesley’s emphasis on spiritual renewal influenced Protestantism in
America. Known as the Great Awakening, this movement was advanced the
efforts of evangelists like George Whitefield, emphasizing personal piety
evidenced by acts of social mercy and justice. This took place within a
predominantly racialized social frame which saw distinction between the place
of European Americans and enslaved Africans. Though the condition of the
Africans’ souls were considered, change to their situation was not, as it was seen
God-ordained.11 While there were those, like John Wesley, who repudiated
slavery, this did not remain the overarching stance of the movement.
Methodism, a Wesleyan denomination, grew in power within the country
10
11

Rah, “THEO 6514,” February 6, 2016.
Emerson and Smith, Divided by Faith, 27.
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as its members rose in economic status. It had become the largest denomination
in America by the mid-19th century. This new position and influence affected the
theological lens and practice of the churches. Spearheaded by leaders like Phoebe
Palmer and BT Roberts, new communities of faith were formed in order to
respond to the racial, economic, and gender disparity they observed within
churches influenced by the new status and prominence in society. They rejected
the trend of change in the church which ran counter to the original egalitarian
and abolitionist preaching of the Holiness tradition.
Though the original teaching and practice of the Holiness movement
contained elements of social reform, this was embedded within a perspective
which emphasized evangelism and discipleship as the primary focus of the
church, arguing that “by changing individuals, social problems would
eventually dissipate.”12 Therefore, this social reform did not fully or adequately
address the established racialized society. It was during this time that African
Americans left white churches in order to form their own congregations, due to
being “denied equal participation in the existing churches.”13
In the late-19th to early-20th century, Protestant Liberalism embodied
modernity’s optimism about the future, progress, and the infinite potential to
improve lives with access to modern technology. Emphasizing the intellectual
12
13

Ibid., 29; 30.
Ibid., 39.
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over the superstitious in order to “[make] the faith credible for modern people,”
modernists viewed Jesus as moral exemplar with a limited concept of sin due to
optimism in human ability.14 The Social Gospel movement also developed at this
time, stemming from liberalism and connecting the gospel to the care for the
urban poor.
Another prominent theological perspective was that of Fundamentalism,
which developed in response to modernity and liberal theology, conflicting
particularly over new science like the Theory of Evolution. Adherents to
fundamentalism listed five fundamentals to the faith, in contrast to liberalism’s
perceived errors: “inerrancy of Scripture, the divinity of Jesus, the Virgin birth,
Jesus’ death on the cross as substitute for our sins, and his physical resurrection
and impending return.”15 Premillenialism and dispensationalism were strains of
evangelicalism which prioritized evangelism over the “distraction” of
“improving earthly conditions,” which would come to an end with the return of
Christ.16
The Holiness movement led to 20th century Pentecostalism, a vibrant
movement propelled by William Seymour and the Azusa Street Revival in Los
Justo L. Gonzalez, The Story of Christianity: The Reformation to the Present Day, Vol II,
(New York: HarperCollins, 2010), 342; Matthew Sigler, “World Wars, Crises, and Fundamentals,”
(class lecture for THEO 6080: Global Christian Heritage III: AD 1900-Present, Seattle Pacific
Seminary, Seattle, WA, April 18, 2017).
15 Gonzalez, Story of Christianity, 342-43.
16 Marcia Pally, The New Evangelicals: Expanding the Vision of the Common Good, (Grand
Rapids, MI: William B. Eerdmans Publishing Company, 2011), 54.
14
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Angeles, where people of many ethnicities, cultures, and races received God’s
Spirit with power. They were motivated to evangelistic mission, an effort which
served as a catalyst for the spread of Christianity around the world. Despite its
interracial beginnings, Pentecostalism settled along the racialized lines of Jim
Crow America when white evangelist Charles Parham could not justify
remaining in church communion with non-white Christians.
Meanwhile, world events were shaping the communal ethos of America.
Modernity could not attest to the violence and destruction exhibited in World
War I, causing a crisis of theology and a return of mainline churches to their
Reformation roots. While liberal evangelicals sought to address the growing
urgency of race relations issues in the United States, they did not take up the
further cause of racialized social systems.17 Conservative evangelism focused on
countering liberalism and the secularization of America.
Evangelicalism post-World War II focused on evangelism and personal
salvation, epitomized in the massive 1950’s rallies of evangelist Billy Graham.
The suburban church grew, losing touch with the city and those who lived there,
though participating in some missions focused on the urban core.18 Reacting to
the perceived threat of communism, self-indulgence, and federal social programs
which “undermined America’s tradition of individualist anti-authoritarian self17
18

Emerson and Smith, Divided by Faith, 42.
Gonzalez, Story of Christianity, 483.
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reliance,” evangelicals formed a partnership with the Republican Party for the
purpose of moving the country back to its moral origins. 19 While this dominant
voice was guiding the witness of evangelicalism of the 1960’s, black evangelicals
were active in the civil rights movement and a small group of white evangelicals
continued the efforts of the Social Gospel.20
The Charismatic movement rekindled in suburban mainline
denominations during the decades of 1950-1970. Within this movement, there
was division over whether the Spirit should take people away from the world or
should move them to action within the world.21 Emerson and Smith note that
while the public sphere was formally desegregated during this period, the
private sphere became informally segregated, particularly among evangelical
churches.22
The Effects of Homogeneity in the Religious Community
While religion strengthens internal bonds, it also “heightens isolation
from different groups” by creating “homogenous groups that do not often
overlap.”23 Sociologist Christena Cleveland notes that this isolation creates
“group polarization,” where “Christians can easily go their entire lives without

Pally, New Evangelicals, 57.
Ibid.
21 Gonzalez, Story of Christianity, 489.
22 Emerson and Smith, Divided by Faith, 48.
23 Ibid., 155; 157.
19
20
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spending time with those who are different from them.”24 Group convictions are
elevated as correct while differing ideas and cultural expressions are viewed
more negatively. Comparisons which begin as “descriptive” – we do this, they
do that – become “value labels” – we are right, they are wrong.25 These elevated
convictions are an expression of cultural captivity. In the context of white
dominant culture in America, this is “the assumption of racial entitlement and
the normality of whiteness.”26 This also leads to prejudice against other cultural
expressions. In other words, because something makes sense in one context (read
here, the dominant context, as determined by white gaze), it is assumed to be a
fit for everyone everywhere (and if it does not fit, the problem is with the person
or people for whom it does not fit).
People determined to exist on the margins of the dominant culture’s
powerful gaze, who choose not to or are not able to assimilate to the
homogenous group’s culture and convictions, particularly those whose lives
mark intersection points between races (i.e. those who are biracial, multiethnic),
can both suffer within and challenge this racialized system.27 Meanwhile, the

Christena Cleveland, Disunity in Christ: Uncovering the Hidden Forces That Keep Us Apart,
(Downers Grove, IL: InterVarsity Press, 2013), 27.
25 Ibid., 50.
26 Jim Wallis, America’s Original Sin: Racism, White Privilege, and the Bridge to a New
America, (Grand Rapids, MI: Brazos Press, 2016), xvi.
27 Brian Bantum uses the term “mulatto” to describe those who do not fit into dominant
culture’s categories and therefore are threats to the in/out system of racialization. He connects
this social placement to that of Jesus in the Incarnation, establishing a theology of mulatto which
24

Racial-Trauma Informed Ministry

13

harmful effects of homogeneity regularly fly under the radar because it is often
not overtly connected to expressions of bias or prejudice.
Emerson and Smith believe that though religion is in a unique position to
address the traumatizing effects of systemic and institutional racism, because
American evangelicalism often has operated within the racialized system, it has
not created significant changes to the situation but rather has contributed to it.28
The church cannot be separated from the history of race in America; systemic
and generational sin has been internalized into the structure of the church and
this must be addressed. Due to operating from what Emerson and Smith identify
as the cultural tool of individualism, and focusing on evangelism and
discipleship as the primary task of the church, the “race issue” has often been
perceived as a personal problem rather than as the social construction it is. 29
Therefore, individual converts have been called to change, but for a
variety of reasons – lack of awareness, comfort, maintaining lifestyle, fear –
racialized systems were neither challenged nor changed. Evangelicals have often
binds Christ to humanity in a way that defies categorization. Brian Bantum, Redeeming Mulatto: A
Theology of Race and Christian Hybridity, (Waco, TX: Baylor University Press, 2016), 9.
28 Emerson and Smith, Divided by Faith, 18.
29 Emerson and Smith assert that personal/group views on the causes of racial inequality
are shaped by one’s cultural toolbox and degree of interracial exposure. In their research,
dominant culture white evangelical answers focused on individual motivation, vision, and sin as
the results of observed racial differences, as well as attributing cultural reasons to the situation of
black Americans. White evangelical’s critique was toward the individual and the government for
creating dependent people. As a result of these findings, Emerson and Smith list white
evangelical tools as “accountable freewill individualism,” “’relationalism,’” and
“antistructuralism.” Emerson and Christian Smith, Divided by Faith, 76; 21.
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focused on changing individual racist violence and extremism through changed
hearts because they believe heart change brings social change.30 American
evangelicalism cannot effectively engage with the reality of racialized society and
its effects unless changes are made to their own perspective, prescription, and
engagement with culture in order to address systems as well as individuals.
Similarly, though a dominant culture ministry may be poised for doing
social justice work that impacts systems, because of the cultural tools of white
evangelicalism, its people may miss the opportunity. Without intentionally
addressing and reversing the effects of cultural captivity, it is likely that a
dominant culture ministry’s theology is contextualized through a lens of isolated
and privileged distance, where it is possible to desire to focus on a person’s
physical, relational, emotional, and spiritual well-being without talking about the
effects racialized society has on each of these aspects, without acknowledging (or
even being aware of) the existence of racialized society. People within American
evangelicalism have viewed themselves as communicating and advocating for a
Christian worldview, which has required assimilation to American culture.
Dominant culture ministries, influenced by this way of thinking, may see their
role in ministry as being the “rescuer,” which silences the voice and experience of

30

Ibid., 47.
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those with whom they work. 31
Dominant culture ministries may desire to communicate care and
relationship, but it is challenging for compassion to cross the divide between ingroup/out-group interactions. Power dynamics exist in racialized society where
the dominant culture almost exclusively occupies the in-group position. Though
setting out with good intentions, dominant culture ministries often inherently
seek to maintain their group’s values, leading them to make assumptions about
others which negate the other’s experience. Cleveland says:
The homogenous, culturally isolated church, denomination or
organization is not truly participating in the body of Christ. The broken
and fragmented body needs to be healed. We’ve lost sight of our
framework, and as a result, we are hurting.32
This thesis agrees with her proposed solution to this isolation and fragmentation:
rather than viewing people through categories of designation based on similarity
and difference to the dominant culture, we must view each person as an
individual with a story shaped by their community.
Racialized Trauma
When someone in a helping profession or ministry wants to work
alongside people who have experienced trauma, it is important to have an

Andrew Sung Park, Racial Conflict & Healing: An Asian-American Theological Perspective,
(Maryknoll, NY: Orbis Books, 1996), 95.
32 Cleveland, Disunity in Christ, 39.
31
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understanding of trauma in general and also of the specific trauma which that
person or community has experienced. Trauma impacts the way that people are
able to participate in life and shapes the way that they interact with the world.
This awareness gives insight into behaviors and presenting concerns. It is
possible that without an awareness of trauma generally and specifically, the
service practitioner will misdiagnose the behaviors and presenting concerns
based on their own experience with and perspective on life, which will miss the
root of the person or community’s situation. In ideal situations, trauma is
addressed in a safe and healing environment so that the person can move
forward and engage with the world in a trusting and open-hearted way.
When trauma is not addressed in a safe and healing environment, it
creates residual effects and coping strategies which affect a person’s and
community’s functioning in the world. People are resilient and will continue to
live, but the capacity with which they are able to do this will be affected.
Trauma-Informed Care is a way that psychological study has informed service
providers working with people experiencing or processing difficult
circumstances.33 Services are more effective and compassionate when they are
trauma-informed. Dominant culture ministries, however, are not typically asked

Trauma-Informed Care (TIC), as developed by the Substance Abuse and Mental Health
Services Administration (SAMHSA), serve as a linchpin for this project and will be discussed
further in Chapter 3. See https://www.samhsa.gov/nctic.
33
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or required to have this understanding of racial trauma.
Racialized society presents a problem in multiple ways: it can exist
undetected, its effects are generational, and its effects can be attributed to other
causes, all of which benefit from and sustain its invisible nature. In this
framework, racism is not maintained by overt prejudice but is undercover and
seemingly unintentional to those for whom the system benefits and is blatant and
painful to those for whom it is not. There is a stark contrast between those who
have the privilege of forgetting the origin of the current order of things, yet attain
all the benefits, and those who do not and cannot.34 Forgetting is not only a
position of privilege but an active necessity for maintaining the status quo of
upward mobility, security, and provision at the expense of others’ lives.35 This
forgetting, then, is not inconsequential; it is tragedy. Those living within the
other non-dominant world carry the scars and wounds of the past in their very
bodies, bearing the weight of it daily. This is an experience of trauma.
In their research, Thompson-Miller, Feagin, and Picca find that African
Americans who lived during the Jim Crow era still experience trauma symptoms
due to the social environment they lived in.36 Though these experiences occurred
in the past, arguably in a past that does not exist today, they have significantly
Ta-Nehisi Coates, Between the World and Me, (New York: Spiegel & Grau, 2015), 107.
Ibid., 17-18; 103.
36 Thompson-Miller, Feagin, and Pica’s work and findings were deeply influential in the
research of this thesis project. See Ruth Thompson-Miller, Joe R. Feagin, & Leslie H. Picca, Jim
Crow’s Legacy: The Lasting Impact of Segregation, (Lanham, MD: Rowman & Littlefield, 2015).
34
35
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shaped the way that African Americans exist within, interact with, and perceive
the world. Traumatic events that began with the displacement of slavery also
included the power exerted in lynchings, loss of land, and other situations of
racism leading to fear for loss of life and identity. These traumas have been
experienced first-hand by those “directly experiencing the racist action of whites,
individually or collectively,” as well as second-hand by those who witnessed or
bore witness to another’s experience or story of racism.37
In this way, trauma has been passed down generationally since African
Americans were held as slaves in our young country. Thompson-Miller, Feagin,
and Picca call this “segregation stress syndrome,” an idea which will be further
discussed later in this project.38 Unlike the individual experience of PTSD,
“segregation stress syndrome was and is a collective reality.”39 African Americans
as individuals and communities have developed strategies to cope with and
resist these situations, some pro-active and others destructive.
These traumas, however, do not affect the African American community
in isolation, but also have an effect on the systems of our country. This systemic
racism, which Thompson-Miller, Feagin, and Picca describe in detail as:
(1) a complex array of oppressive racial practices implemented by whites,
(2) the unjustly gained privileges and power of white Americans that
Ibid., 17
Ibid., 25-32; 192.
39 Ibid., 33.
37
38
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result from this oppression, (3) the substantial, well-institutionalized, and
unjust impoverishment inflicted by this oppression on African Americans,
and (4) the extensive white racial frame that has been used for centuries to
rationalize and maintain white privilege and power over the centuries.40
This definition and implications it has on the experiences of people in our
country must be taken seriously in order to begin to work against the effects of
systemic racism in America.
Problem to Address
As discussed above, dominant culture ministries may have less experience
with having conversation about and recognizing the effects of race, and are
therefore unknowingly participating in systems that perpetuate harm to
communities of racial minorities in the United States. Additionally, members of a
dominant culture are more often able to exist in society without being directly
confronted by their race and may not have direct experience with the negative
effects of race within American society. This leaves them unaware of its impact
on people who are part of racial minorities in the United States.
Though dominant culture ministries seek to serve people in communities
different than their own, these ministries may run against portions of the race
iceberg that exist beneath the surface of what they can see. An ice berg is an
appropriate image because while a ship captain may be able to see a portion of
the ice berg above the water, it could be potentially devastating for herself and
40

Ibid., 7-8.
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her crew if she did not consider the immense shape of the ice berg invisible
beneath the water’s surface. There are aspects of culture like clothing, food,
music, and language which are apparent to the observer, but there is a deep,
hidden part of culture which is not seen and cannot be assumed. To do so can be
harmful, even in situations of intended service and care.
It is natural to have a lens through which one views the world, but it is
problematic when this lens is formed in isolation and does not have the ability to
connect to history, to engage with others’ (differing) experiences, to grow. Racial
isolation is both cause and effect of racialized systems. Due to their worldview
and the tools they have developed for addressing what they encounter in the
world, those within dominant culture are often not effectively equipped to get to
the root of the problems they wish to address. To see the problem of race as other
than individual- or government-caused challenges their perspective of the world,
America, and God. Their cultural and theological toolkit poses significant
limitations to their ability to respond compassionately to the traumas
experienced by the people of communities of color.
Trauma and racialized society can both be invisible to the eyes of those
who have not experienced them or who have not been trained to see and
respond to them because the causes of a person’s or community’s behaviors may
be invisible to the one who has good intentions of serving. They may see the
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behaviors, especially those seen as high-risk behavior, as the problem that needs
to be solved and immediately dive into the task of righting that wrong. They
may see the situation, such as poverty, as being the problem that needs to be
addressed and seek to solve that issue. In most of these situations, though the
behavior or the situation is not good, it is not the root of the problem. The root
runs deeper, in the systems and structures of our country and communities.
However, if this root is not seen or acknowledged, the well-meaning support
runs aground in its efforts to help. This may lead to bitterness toward the
community receiving the help, or could lead to broken relationship.
When dominant culture ministry efforts seem to address the “problem,”
the practitioners may consider their cultural resources and perspective as the
solution, attributing to themselves and their culture the position of “rescuer.”
This is problematic because it misses the deeper situation at hand, and the
systemic root will continue to exist. Relationships may be affected individually,
but no systemic change will occur. Without an understanding of the effects of
racialized society, true connection with an “other” may not be possible, and
without relationship it is all too easy to rely on the quick categories, stereotypes,
myths, and expectations externalized, institutionalized, and internalized by race,
which is a denial of the image of God present uniquely in all people. Even when
a person claims colorblindness, it communicates a place of power and privilege
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to not “need” to see the characteristics that have defined race, and the racialized
system that affects people who cannot but see and experience their “difference.”
This power has been perpetuated in racialized society through white cultural
captivity.
Thesis Question
This thesis will seek to lay the groundwork for a racial-trauma informed
process of reconciliation for dominant culture ministries and practitioners. This
will be accomplished through an analysis of the impact of racialized society,
particularly on the African American/black community. It is the position of this
project that an understanding of this impact will change how dominant culture
ministry practitioners respond and relate to the communities they seek to serve.
With this insight, ministry practitioners will be equipped to address the root of
the problem they may not have otherwise seen, which is found in the racialized
society of the United States.
In addition, this thesis will address how experiences and expressions
historical trauma have been met with inaccurate diagnoses and methods of
ministry which address the symptoms but do not understand the underlying
causes. Harm has been done and trauma perpetuated by ministry work based on
these inaccurate assumptions. The question this project seeks to answer is: If
dominant culture ministries are effectively equipped to identify with the history and
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impact of trauma caused by systemic racialization, how will this affect their capacity to
respond in ways that facilitate healing, justice, and equity for racial minorities? The
research and process herein will be aided by an analysis of race in the United
States and an analysis of a dominant culture Christian ministry working with
people of color in America, strengthened by a framework of theology and a
structure of Trauma-Informed Care. This project’s theory is that with a more
accurate understanding of racialized society, trauma, and coping behaviors,
dominant culture ministries will be more equipped to build relationships of
trust, be part of community-driven, lasting change, and engage more fully in the
process of reconciliation.
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CHAPTER 2
Theological Anchors
Theology: Words about God
Theology can be understood as our words about God. These words are
formed as we read Scripture and participate in the elements of Christian
community. Our individual and communal experience in these spiritual practices
forms and deepens our understanding of who God is because as we experience
God, we know and believe more deeply. This process is revealed and
empowered through the Holy Spirit, who has been active in creation since the
beginning, and who now connects us to the story of God’s people through the
redeeming work of Jesus Christ’s life, death, and resurrection. Our words about
God shape our understanding of what it is to be the people of God. This in turn
shapes our understanding of mission and vocation – the way we are to be with
and serve one another. We will focus here on words about God to build a
foundation for the work of this project.
Community in Diversity
An integral starting point for our words about God is that God is Father,
Son, and Spirit. God exists in a community of distinction and unity in the Trinity.
This divine mystery is essential to God’s nature and encompasses God’s purpose
for creation as well. As narrated in Genesis 1, God creates diversity on purpose.
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Every living thing – plant, animal, human – has been made with intention and
each is unique and diverse from and among one another. God exudes creativity,
joyfully embracing all of creation into God’s self in relationship. Though sin,
manifested in individuals and systems, entered the world and broke this
relationship, God retains the intention of dwelling with creation in community.
This desire is the catalyst for God’s redeeming work through Jesus Christ.
The Incarnation
Jesus Christ’s life, death, and resurrection are essential to our theology
because it is through Jesus Christ, as revealed by the Holy Spirit, that we are able
to be in right relationship with God, one another, and creation. It is therefore
important to investigate the implications of the incarnation and what this shows
us about who God is. First, Jesus disrupts the created rules for identification over
and against one another and reorients them around himself.41 Jesus did not and
does not fit within the boxes that characterize our efforts to own and tame the
world. Humanity’s created rules stand in direct opposition to God’s created
order of diversity in unity. Rather than turning to God for meaning and purpose,
humanity has turned inward and created structures and qualification for
meaning, resisting God’s ecology of belonging and provision and manufacturing
a system of hierarchical power and categorization based on a narrative of
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scarcity.42 Jesus fully retains his God-ness and his humanity, showing a third way
to our often dichotomous, in-or-out interpretation of the world.
Second, in the incarnation, we see that Jesus’ particularities matter. Jesus’
primary understanding of his identity, of where he came from and where he was
going, compelled all that he did.43 In the words of the Message translation of
John 1:14, Jesus moved into the neighborhood, a particular neighborhood, and
this matters. Though he knew unity in the Triune God since before there was
time, Jesus was still connected to the experiences and story of his first-century
Jewish community. Jesus was born to a particular woman, pledged to be married
to a particular man, born at a particular time. They lived in a particular place,
were descended from a particular people. Jesus’ particularities meant that he
experienced full humanity. Jesus experienced hunger, thirst, tiredness, strain, joy.
These details of Jesus’ connection to a people and a place are recorded in the
gospels, and they are foretold throughout the prophetic writings of the Old
Testament. All these details matter and cannot be separated from the story. This
is the story of God’s faithfulness to a people, through a people, through the Godand-man, Jesus. The context of this promise and story is important because it
validates the importance of our particularities in God’s story as well. Jesus’
For more on the idea of scarcity, see “Scarcity: Looking Inside Our Culture of ‘Never
Enough,’ in Brené Brown, Daring Greatly: How the Courage to Be Vulnerable transforms the Way We
Live, Love, Parent, and Lead, (New York: Gotham Books, a member of Penguin Group (USA) Inc.,
2012), 18-31.
43 Jn 13:3-4.
42
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earthiness and connection to a place and a people are catalysts to recognize the
importance of our connection to places and to people. Simultaneously, Jesus’
fullness as God keeps any one group of people from owning Jesus or claiming
their particular favor on them alone.
The Humble Christ
Through the incarnation, Jesus Christ displayed profound humility. While
he knew unity with God the Father, he did not wield his rightful power by
lording it over anyone. Instead, he came as a servant.44 Jesus’ engagement with
the woman at the Samaritan well is an image of our humble savior.45 He did not
take up his rightful heavenly power, and also did not exert cultural power that
he could have claimed. In his interaction, he was not influenced by the social
constructs of the day – race, ethnicity, gender, religious practice, class – that
created and maintained seemingly impenetrable barriers between men like him
and women like her. Instead, though he knew who he was and the social capital
that entailed, he chose to come to her with a need that she was equipped to meet.
Jesus consciously acted outside of the distinctions that existed between them, not
because he was not aware of them, but because he was living within God’s
kingdom rules. Jesus’ interaction boldly communicates the vertical and
horizontal realities of the cross: we are reconciled to God and to one another in
44
45
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community across social constructs.46 He did not cease to be a Jewish man, and
she did not cease to be a Samaritan woman, but Jesus redefined what it meant for
both of them to be together as they were.
The Church: A Community of Dynamic Diversity and Reconciliation
Our understanding of who God is informs our understanding of our
identity and mission as the Church. Just as God’s being is understood as Triune,
existing in community of Father, Son and Spirit, so too humans are made for
distinction and unity, where diversity is not a barrier to relationship but is a
given within it. Humanity’s tendency to categorize, interact based on power
dynamics, and isolate stands in opposition to God’s ordering of creation.
Theologian Jung Young Lee says it this way:
…hierarchical ideology of domination is perverse to the original order of
creation…as creatures we are marginal in relation to God the Creator, but
as equal human beings we should not be subject to human
marginalization.47
The church is called to be a community where diverse presence is an essential
aspect, not an add-on, to life together where each person is truly needed.
In this genuinely diverse community, “[p]eople who have not had power
in the system must be empowered to give their perspectives, raise their concerns,
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Jung Young Lee, Marginality: The Key to Multicultural Theology, (Minneapolis: Fortress
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contribute their expertise, and be able to influence change.”48 In 1 Corinthians 12,
Paul speaks of this diverse community of believers as a body. Each individual
part matters as it is and because of what it is a part of. When a part of the body
suffers, all the other parts suffer with it. When a part rejoices, the whole body
rejoices. This is an integrated body, where there is shared life among all the parts.
Is not this the only way for a body to truly be alive?
Through our understanding of the incarnation, we are to value the
particularities of our own bodies. Awareness of our cultural identity is integral to
our understanding of our place in the story of God’s pursuing grace and mercy.
This includes acknowledging that we who are Gentiles are not the center of the
story but have been grafted in as branches, adopted as siblings.49 Salvation has
come through the Jews, and though we are not Jews, we are brought in by the
Holy Spirit who brings the Gospel into all languages. We have a place at the
table and our place includes an understanding of our racial, ethnic, and cultural
identities.
God is at work in all people and culture. We will stand with every tribe,
tongue, and nation on the mountain of God, worshipping our creative and
diversity-creating God.50 Therefore, because we have been brought from many

McNeil, Credible Witness, 68.
Rom 11.
50 Is 2:1-5.
48
49
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peoples and places and are to be a body together, Christians are to be for one
another in ways that are impossible within racialized society, an order in which
differences determine one’s place within a community. Christians are citizens of
a different kingdom, learning to live faithfully in the particularities of their
bodies, eyes open to the new possibilities of relationship available through Jesus’
life.51 Within these new kingdom rules, each person can acknowledge the unique
story embodied in the color of his or her skin without discounting or ignoring
that of others.
It is important to acknowledge and value the particularities of our own
bodies, and the work our bodies do in a society which often operates under the
system of racialization.52 Because Jesus challenges all of the lines that have been
drawn between people, we can be in community with one another in a way that
affirms our identity individually and communally as made in God’s image. 53
Through Jesus’ life and through the Spirit there is capacity to join with others in
new bonds of kinship. This joining is not built on disengagement, does not allow
isolation, and does not unravel at difference. We can acknowledge the beauty
and repent of the harm that has come as our stories have intertwined and
clashed, trusting that God, who chose to dwell among us as a human, has

Phil 3:18-20.
The idea of “the work that our bodies do” and “performativity” comes from the work
of Brian Bantum in Redeeming Mulatto (Baylor University Press, 2016).
53 Gal 3:26-29; Col 3:11-15.
51
52
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worked profound reconciliation through the life, death, and resurrection of Jesus.
We belong because we are created to do so in the unique ways our bodies,
ethnicities, and cultures interact with the world. We can welcome the “other”
without the stereotypes and assumptions that have entered our understanding
through the effects of racialized society. We do not have to be afraid of
differences because Christ is our peace.
In contrast to the power structures and isolated communities that come
from the world’s order, the Church is to be a people of reconciliation, creating
places of belonging through repentance, forgiveness, and justice. The practice of
reconciliation may be envisioned through the image of the banquet table. The
table belongs to God, and God, through Christ, has prepared a space for every
person and for all of creation. The invitation is carried by the Holy Spirit and
proclaimed through the life of the Church. At the table, there is communion with
God and with one another in the way for which relationship was created –
belonging, receiving, being. As the individual and community come with hearts
willing to be shared and shaped, and as trust and safety are built, God’s
reconciling work takes place between people. True repentance, forgiveness, and
justice are possible at this table which has been set by Christ. This is the only way
we can truly be together with one another in our particularities. God is the only
one who can hold these things together; through Christ, all things are held
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together.54
Theological Correctives
The social history and structure of race have had implications on the
theological imagination of the dominant culture American church, impacting the
church’s ability to see self and other in a way that resonates soundly with who
God is. As Christ’s body, the Church is to live in a way that proclaims Christrestored and Christ-reconciled relationship, but instead, the American church
often stands to the side, silent while individuals and communities are exposed to
and used in unjust and oppressive systems. Dominant culture Christianity in
America must reevaluate the tenets of its theology, as it has been a theology
forged out of a history which allowed human beings to be sold as property.
Unless this history is acknowledged and repented of, it will continue to have a
hold on the present, even if this hold remains seemingly undetected. This is not
to say that American Christianity needs to begin again in every area of theology,
but is to say that serious consideration must be given to the ways theology has
been communicated in language steeped in the context of racialized society.
The dominant culture American church must ask itself if there are areas in
which it has become (or been) stuck and now needs to be revived through new
revelation. With the work of theologian Catherine LaCugna and sociologist
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Christena Cleveland in mind, this project affirms the need for a new theological
language which addresses the baggage of hierarchies and oppression, and of the
categorization which has fragmented our understanding of us.55 As dominant
culture churches and ministries are open to new revelation and not attached to
old models and understandings, they will be brought to a fuller experience of
who God is and how they are invited to live in response to that exerience.
In Redeeming Mulatto, theologian Brian Bantum asserts that theology,
particularly white theology, has become a venue for racial performativity, an
expectation which has become as natural as breathing. In this paradigm,
Christian faithfulness is encapsulated by a white cultural frame. Bantum
contrasts this with discipleship which embraces diversity of ethnic and cultural
experience, emphasizing that “theology must begin to suggest how we become
‘new creatures,’ those who breathe differently.”56 In order to begin, the American
church needs to address the racialized history that has shaped the present
expressions of American evangelicalism. Rather than externalizing and
internalizing the institution of race, the Church must externalize the revelation of
Christ and address harmful theologies that have been internalized. Particularly,
the dominant culture church must confront the racialization of belonging, the

Catherine Mowry LaCugna, God for Us: The Trinity and Christian Life, (New York:
HarperCollins Publishers, 1991), 280; Cleveland, Disunity in Christ, 62.
56 Bantum, Redeeming Mulatto, 17.
55
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preeminence and power white cultural captivity has afforded over society as a
whole, and the individualized view of sin and sinful structures.
The Image of God
It will be appropriate here to discuss geography as a theological corrective
to the racialization of belonging which has found a home in white
evangelicalism. Geography is the study of spaces being made into places and
peoples given identity as meaning is inferred upon them. The system of race
created spaces and identities of power as meaning was determined to derive
from particular characteristics and utility. This geographical location must be
combated at the root with a renewed understanding of what it means to be
created in the image of our Triune God.
Each person of each culture, ethnicity, and race is created in God’s image.
There is no culture, ethnicity, or race which has a corner on this market. As
Christians living in between the now and the not yet, in eschatological tension,
we are tasked with stewarding space now but also do not root our identity in the
meaning inferred on those spaces by the world’s (marketplace) order.57 We
belong in this space together because of the shared identity we have in Christ,
and because of Jesus who has flipped the tables so that he could set up his

This idea of “geography” comes from the work of Soong-Chan Rah. Soong-Chan Rah,
“THEO: 6514: Asian American Experience, Identity, and Theology,” (class lecture, Seattle Pacific
Seminary, Seattle, WA, March 4-5, 2016).
57

Racial-Trauma Informed Ministry

35

welcome table of reconciliation for all people and the culture, ethnicities, and
racial groups they belong to. 58
Humility
In his letter to the Philippians, Paul exhorts the church at Philippi to have
the mind of Christ in regards to their identities and to one another. Jesus was
aware of his geographical location with God, yet did not seek to grab power in
the way of the world’s order. Instead, Jesus,
Who, being in very nature God,
did not consider equality with God something to be used to his own
advantage;
rather, he made himself nothing
by taking the very nature of a servant,
being made in human likeness.
And being found in appearance as a man,
he humbled himself
by becoming obedient to death –
even death on a cross!59
Jesus’ understanding of his belonging and identity are a corrective to the power
structure created by the dominant white gaze. It is time for the American church
to hear the voices of suffering in its midst and to identify with them, embodying
the truth that we belong to and with one another in and through Christ. This will
require a paradigm shift, where those who have held power confess and
relinquish it and those who have been powerless respond with forgiveness and
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trust. This is not a new distribution of power within the existing hierarchy or
cultural captivity but is a lifestyle where broken systems are confronted in the
solidarity of courageous humility.
Cultural captivity is a barrier to the church’s ability to live in this way. To
correct this, Christology must return to the profound importance of Jesus’
particularities. In Colossians 1:22, Paul says God has reconciled those who were
once alienated from God “by Christ’s physical body.” A construction of Jesus
which does not hold tightly to Jesus’ Jewish identity, instead abstracting Jesus to
a salvific idea, makes it possible to reconstruct Jesus into whatever a person or
group want him to be because “the conception of Jesus is undoubtedly tied to the
conception of humanity that we imagine for ourselves.”60 There has been a
reconstitution of Jesus into European form, and this has had an impact on
mission, evangelism, and racial relationships.61 Non-white people have been
viewed as the mission field and as the “other,” a view which influences the way
that dominant culture ministries interact with the people they desire to serve.
Cultural captivity is challenged as communities turn intentionally toward
others to hear history through the voices of those who have not been heard.
Before we can participate at the table of reconciliation, we must get to the root of
our individual history and the history of the systems and structures which have
60
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shaped us, as these are the bricks in the dividing walls that must be addressed.
This requires prophetic voices to step out and name the ideologies that have
become idols. The church can be “a much-needed prophetic interrogator of a
system that has always depended upon racial oppression,” but first must be able
to see these things for itself.62
Communal Repentance
Finally, the church’s emphasis on individualized sin presents one of the
biggest barriers between dominant culture churches and social injustice. Writer
and political activist Jim Wallis says America’s original sin is active or passive
participation in “acts of violent racial oppression.” 63 This is the sin of individuals
and also of communities. However, because the American evangelical church
often focuses on addressing the heart of the individual, the church as a whole has
not taken into account the communal need for repentance in this crucial area. A
new perspective on communal sin will shed light on one’s participation in the
system: “When an individual receives privileges and benefits from an unjust
system, or contributes (even unwittingly) to perpetuate an unjust system, then
there is individual responsibility for corporate justice.” 64 The church must
acknowledge that sin is not only dealt with on an individual level but as a

Wallis, America’s Original Sin, 50.
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community as well.
Here we can look to Isaiah’s words to the people of Israel in Isaiah 58 for
an example of communal sin needing repentance. The people of Israel had
abandoned their reliance on God and were going through the motions of
worship, while at the same time allowing for exploitation and strife to exist
within their community. Isaiah called Israel to individual and communal
repentance, as this was the first step to true worship which addresses injustice,
oppression, and need. The brokenness that leads to oppressive systems of power
and passive self-focus is rooted in our hearts, individually and as a community.
These are “spiritual problems,” addressed not by “tolerance or political
correctness”, or “role reversal” of power-holder and oppressed but by
transformation of the heart.65 God wants to break into the cycles of generational
idolatry and to lead God’s church to “take the lead in repentance, renunciation
and humility.”66
John the Baptist was compelled by the Spirit to go to the desert and call
people to repentance, preparing them for the coming Messiah.67 The gospels
communicate how his message of preparation and Jesus’ message of God’s
present-and-coming Kingdom were received, noting particularly the opposition

Brenda Salter McNeil and Rick Richardson, The Heart of Racial Justice, (Downers Grove,
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66 Ibid., 29.
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of the religious leaders, the very ones who thought they were most attuned to
God’s voice. Is the church listening to the outlying voices of our day? Could God
be using voices outside dominant culture Christianity to call us to repentance
and to live out God’s Kingdom?
So many barriers have been erected between people that conversation and
relationship – the initial steps toward societal and systemic justice – become
impossible due to assumptions, judgment, and fear. Christian communities need
to thoughtfully engage with the true narrative of their neighbors, as told by their
neighbors and without pre-qualifications. Understanding begins with removing
barriers and entering into dialogue about the real social trauma that people carry
and experience. This is essential to the life of the church, especially to dominant
culture ministries engaged in ministry to people of racial minorities. Dialogue is
a first step, as we are called beyond conversation.
We must come to know and recognize that our identities are bound with
one another. This impacts the way we hear others’ experiences of trauma.
Because our experiences are bound together, this shapes our response. Our
identities, then, are not found in positions of power and also do not exclude our
diverse stories. Rather, our identity is as a bound people – a people bound to
God and bound to one another. It is only within this kind of relational bond that
reconciliation – a lifestyle initiated and sustained by the Triune God, where
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broken systems are confronted and restored in the solidarity and humility of a
courageous community – can exist.
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CHAPTER 3
Trauma
Defining Trauma
Fight or flight, undergirded by emotions like fear or anger, are ordinary
human responses to experiences of unsafety, harm, and loss. When these
protective responses do not succeed in removing a person from the dangerous or
harmful situation, whether because of the repetitive or the extreme nature of the
experience, her body’s self-defense system becomes “overwhelmed and
disorganized,” leading to a trauma reaction.68 In her seminal work Trauma and
Recovery, psychiatrist and researcher Judith Lewis Herman defines trauma as that
which “generally involve[s] threats to life or bodily integrity, or a close personal
encounter with violence and death.”69 This experience radically changes the
person’s perception of her relation to the world and to others, because that which
had been safe or predictable no longer feels secure. This is the new, post-trauma
reality. Theologian Shelly Rambo incorporates this sense of trauma’s ability to
shift reality, defining trauma as “the suffering that does not go away,” as that
which remains.70 She illuminates the middle space a trauma survivor occupies, a

Judith Lewis Herman, Trauma and Recovery: The Aftermath of Violence—From Domestic
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70 Rambo’s work was instrumental in connecting trauma study to theological practice,
which she terms “remaining.” Shelly Rambo, Spirit and Trauma: A Theology of Remaining,
(Louisville: Westminster John Knox Press, 2010), 15.
68

Racial-Trauma Informed Ministry

42

place where “life is always mixed with death.”71
Though “death” may seem a strong term for referring to an incident of
trauma, this definition paints an important picture of the tension which exists
within a person and community in the aftermath of trauma. Death is naturally a
part of the life cycle, yet in trauma, death intrudes in any number of forms, and
the person or community must find a way to continue to live with intimate
knowledge of the closeness and precariousness of death. In the Ninth Ward of
New Orleans, Rambo met people who have lived every day since Hurricane
Katrina with the awareness of what they survived, and what loved ones and
neighbors did not survived. They carried a mixture of hope, thankfulness, grief,
anger, a sense of abandonment and injustice. Their experience with trauma is not
sterile or distant but is raw and very present. It is defined neither as only hope
and resilience, nor only loss and lament. It is all these and more.
Trauma disrupts a person’s sense of “control, connection, and meaning,”
with short- and long-term symptoms presenting in emotion, memory, and
cognition as “intrusion, avoidance, reactivity/arousal and anxiety, and negative
mood and cognitions.”72 Trauma challenges one’s ability to move forward
because the past will not stay in the past. A word, a sound, an image in the day
may act as a trigger which transports the person or community back to that
71
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initial moment of harm. This is paralyzing. When trauma is internalized in such a
way as to significantly impact a person or peoples’ behaviors and relationships,
the condition can be diagnosed as post-traumatic stress disorder or PTSD.
Trauma remains in the individual’s body and memory, as well as in the
life and memory of the community in which the traumatic event occurred.
Researchers have found that coping strategies developed by trauma survivors,
such as vigilance and suspicion, while adopted to serve a purpose (i.e., selfprotection), may create barriers to building safety and trust with others,
impeding one’s recovery.73 I experienced this while working at a women and
children’s shelter and recovery program. As a case manager, I met once a week
with each woman on my caseload. Together we would set goals for their time in
the recovery program, which often included working with outside support like
Drug Court, Child Protective Services, and parole or probation officers. When
women built relationships of trust with their support team at our program and
with outside providers, they were connected to important resources which
moved them through systems difficult to navigate on their own. However, when
a woman chose not to allow me to speak with her outside providers due to past
experiences of harm from those in authority over her, this created a significant

Roger D. Fallot, Ph.D. and Maxine Harris, Ph.D, “Creating Cultures of TraumaInformed Care (CCTIC): A Self-Assessment and Planning Protocol,” Community Connections, July
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gap in communication and accountability. It was a coping strategy with an
unintended outcome: she created her own safety by keeping herself from any
situation that resembled places of past hurt, yet it kept her from building
important relationships which may have led to healing within her wounds of
trauma. The lack of accountability particularly affected her experience in
program because she chose not to allow counselor, case manager, or outside
service providers speak into her life.
Along with awareness of coping behaviors in general, it is important to
seek to understand the particular context of a trauma, because without this a
person’s trigger responses and coping behaviors may appear abnormal and
present as the primary problem, even though this is not the case. For example, on
the first day of school last September, there was a transportation mix-up at the
elementary school attended by many of the children at the shelter where I
worked. All of the moms were anxious to figure out what was going on and who
they could talk to at the school to get information. One mom in particular
became very escalated and upset while talking to an office manager on the
phone. I offered to get in on the call as well, because it was clear that the mom
did not feel like she was being understood or getting the information she
wanted. I introduced myself to the school officer manager and asked for
information about the situation. She told me that she could not believe the way
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the mom had talked to her, and that it was people like the mom who created
unnecessary problems for everyone.
After she vented for a moment, she was able to give me the information
we needed and I hung up the phone. I turned to the mom and asked her about
what she was feeling, if something like this had happened before, and what she
had felt then. She told me the story of the day her kids had been taken from her
by Child Protective Services. She had been late to pick them up from school, she
could not find the kids, and later found they were no longer in her custody. This
past event was traumatic for her and for her children and in light of this
experience, the situation unfolding in front of us felt the same.
At the time of our conversation, the mom and her children had been
reunited for only two weeks. She felt a lot of pressure, fearing that something
would happen that would cause her to lose them again. The school office
manager evaluated the problem as an out of control mom lashing out because of
a normal, seemingly manageable first-day-of-school transportation mix-up. For
the mom, the problem was the potential repeat of what had been a life-or-death
situation of separation from her family.
Though I did not know exactly what was going on in the moment, I knew
that the mom’s behavior was communicating something. I was curious to
understand what it was so that I could know how to support her. Because she
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chose to share her story of trauma with me, I was able to share in it with her.
Together we were able to uncover the event which caused the traumatic
response. Together we were able to say, That happened in the past and was really
painful and scary, but this is not the same event. Though those feelings affect today, and
though your anger and fear are the way your body is remembering and protecting you
from that scary day, this is not the same day. Though there may be situations in the
future that feel the same way again, there is space for healing and life even there.
Together as survivor and witness, we worked to hold her experience of “life in
death” as a way of moving forward toward healing.74
The Impact of Historical Trauma
After highlighting some pieces of general trauma in the sections above, we
will now turn to the experience of historical trauma as it pertains specifically to
this project. Historical or generational trauma is that which is experienced by a
particular group of people, with effects extending from generation to generation.
The impact of historical trauma is compounded: though subsequent generations
did not experience the original trauma directly, they carry the influence of the
previous generation’s trauma and also are made more vulnerable to experiencing
traumas in their own time.75 Historical traumas in the United States include (but
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are not limited to) chattel slavery of Africans; separation of Native American
children from their families for mandatory boarding school attendance; and
Japanese internment during World War II. As victims of these traumas, each
group continues to carry the weight of the original events through memory,
story, culture, and coping strategies. I pose that these historical traumas are also
carried collectively by all Americans as witnesses to these events. Though the
effects may not seem as visible in dominant culture as in the racial minority
groups, the impact is part of American culture because this is our shared history.
Here we will specifically examine the historical trauma experienced by
African Americans, which the authors of Jim Crow’s Legacy describe cumulatively
and collectively as “segregation stress syndrome.”76 Though slavery and Jim
Crow are in the past,
this induced state of fear is still, unbeknownst even to [African
Americans] in some cases, affecting their health, minds, and bodies as
they continue to heal wounds that
keep them in a persistent cycle of white-imposed victimization. The
cumulative experiences with racially traumatic events caused long-lasting
psychological consequences for African Americans as individuals,
families, and communities.77
The symptoms of “segregation stress syndrome” are identified as “a loss of trust
for whites and white-run institutions and feeling uncomfortable or afraid in the
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presence of whites or in talking openly about racism.”78 These symptoms, along
with those discussed in the sections above, have been passed from generation to
generation in the African American community, manifesting differently in
individuals, families, and communities.
I see this played out in stories that my grandparents have told me about
growing up in Louisiana and Mississippi in the 1930’s and 1940’s. Though they
did not experience slavery, they did experience the effects slavery had directly
on their grandparents and indirectly on their parents, those who were patriarchs
and matriarchs of their families and communities. My grandparents did not see
systems changing on their behalf so made the best with the options available to
them. Both chose to leave their towns as soon as they could enter the army at age
seventeen. My grandma could did not want to be a maid or cook, the main jobs
available to black women in the South, and could not afford to go to school, so
she decided to go into the military with the goal of saving money to go to
nursing school. My grandpa chose to join the army to finish his education.
Though he enlisted without a high school education, he worked himself up to a
college degree and went as far as he could go in the army as a non-commissioned
officer – all the way of Command Sargent Major. Both preferred the
opportunities that came with moving from place to place rather than staying
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somewhere that carried memories of past and present oppression experienced
through poverty, inadequate access to education, and restrictions on voting.
While moving to the Pacific Northwest did provide opportunity for things not
available to them in the South, this did not remove the effects historical trauma
had on their families of origin, their relationship to one another, their future
children, and their perceived relationship with social structures.
Social Structures
Historical trauma in the United States has been exacted through social
structures which unintentionally cause racialized ramifications or are
intentionally motivated by race. Sociologist William J. Wilson defines social
structure as “the way social positions, social roles, and networks of social
relationships are arranged in our institutions, such as the economy, polity,
education, and organization of the family.”79 The way people behave within this
structure is described in terms of “social acts,” which in turn shapes culture.80
Wilson asserts that individuals’ behavior within a society often creates particular
processes which serve to “promote ongoing relationship among members of the
larger group” through “laws, policies, and institutional practices that [explicitly

William Julius Wilson, More Than Just Race: Being Black and Poor in the Inner City, (New
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or subtly] exclude people on the bases of race or ethnicity.”81 In this way, racism
has become part of social structures, as social structures benefit the larger
population of white America.
My grandma shared an example of a seemingly implicit institutional
practice with a racialized outcome: voter registration requirements. Though
voter registration policies were put forward with the intention of verifying one’s
citizenship, the tests specifically kept people of color from the vote. This affected
the influence of people of color in local and national government. Without this
influence, social structures could not be changed. The black community
responded by organizing classes where people came to learn to read, write, and
recite the Constitution in order to take and pass the voter registration test, as
these were required for one to be able to vote. My grandma’s Uncle Pat taught
one of these classes in Mansfield, Louisiana. The place he used for teaching was
burned, and white residents in the area threatened him often, yet he kept at it
because he wanted change.
Though Americans have a tendency to focus on cultural reasons for
disparate racial experiences of poverty and welfare, Wilson contends for
assessment of social and structural factors which contribute to differing racial
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group outcomes.82 Culture and structure must be addressed together because
while it is necessary to do the work of reframing harmful perspectives and
adaptations of culture, there also must be change to systems in order to create
systemic sustainability which supports new vision for life. Policies lead to
structure, structure produces and is interpreted by adaptations in culture, and
culture designates frames, codes, attitudes and practices for a group of people.
Culture also shapes the policies and structures and so is not merely a byproduct
of the process. In the following sections, I will endeavor to convey how
experiences of racial inequality resulting from structures and adaptations of
culture have led to experiences of historical trauma which must be addressed.
Racialized Social Structures
Racialized social structures have morphed throughout history. The
collapse of one system has led to the creation of another within the new rules. It
seems that, like a superbug, the undercurrent of racialization remains resilient.
Each mutation has resulted in historical trauma for those subjected to or
excluded from the system, and I would assert this causes trauma to the whole
community. Here we will briefly examine significant racialized social structures
which have historically resulted in individual and group trauma.

Ibid., 43. See also “Controlling One’s Own Destiny: Explaining Economic Inequality
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Racism
We will begin with the structure of racism in America. As discussed
earlier, racism is not only overt acts of individuals through social acts but is
present in social structures and social processes as well. Law scholar Michelle
Alexander says “it may be impossible to overstate the significance of race in
defining the basic structure of American society.”83 What began as class struggle
in the early days of colonization in America became a racialized paradigm when
maintaining control necessitated the creation of a social order justifying the
enslavement of people who were black. This system of racism enfranchised poor
whites in order to create a distinction between the two groups – black and white.
In this system, identity was tied to the characteristics of a person’s body, and
from that body, their place in the social structure was determined. This “white
racial frame” which allowed for the “exploitation and oppression of African
Americans had been originally enshrined in the foundational U.S. legal,
economic, and social institutions,” serving as the foundation for the racialized
structures still in effect today.84 Alexander says:
The shared experience of living with everyday discrimination, coupled
with knowing that the black body carries the white-constructed stigma of
an inferior ‘race,’ shapes a person’s trauma and reactions to it.85

Michelle Alexander, The New Jim Crow: Mass Incarceration in the Age of Colorblindness,
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Racism has been the source of primary and secondary trauma for those who have
directly experienced racialized hate and oppression and those who have
witnessed or heard about it.
Slavery
Racism set the stage for the (circa 1619) system of North American slavery,
an act of multilayered displacement which separated people from their
homeland, people, language, and culture. The initial trauma of being taken or
sold from one’s land was compounded with the slave ship, the auction block,
and the plantation owner’s whip. This was enacted with the intention of creating
a people who could be subjugated for the purpose of working the land of a new
nation and its emerging economy. Theologian James Cone calls this the intention
to “dehistoricize black existence, to foreclose the possibility of a future defined
by the African heritage.”86 Though occuring in the past, it has generational effects
today. Because slavery drove much of the economy, “many descendants of both
elite and ordinary whites are thus still reaping the benefits of the unjust wealth
that was created as a result of the system of slavery.”87 The economy of slavery
was the initial driving wedge which created a deep rift between rich and poor in
the United States, a line which often speaks of different experiences due to race.
James H. Cone, The Spirituals and the Blues: An Interpretation, (Maryknoll, NY: Orbis
Books, 1972), 23.
87 Thompson-Miller, et al, Jim Crow’s Legacy, 5.
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Jim Crow
After the emancipation of those held in slavery was enacted and enforced
through the mandatory integrative legislation of Reconstruction, the South
retaliated. With the Hayes Compromise of 1877, federal troops withdrew from
the South and a new system of domination and traumatization emerged: Jim
Crow. This new form of legalized racialized subjugation operated covertly under
the guise of “separate but equal,” language emerging from Plessy vs. Fergusson
(1869), and overtly through expressions of individual and group racial violence. 88
“Traumatic events – for example, lynchings, rape, torture, humiliation, church
and house burnings, Klan marches, and the threat of white violence – were
routinely utilized to keep black southerners under economic, social, and political
control.”89 This seemingly time-bound experience has had a lasting effect on
African American communities. This was why my grandparents chose to leave
their homes in the South.
Racialization would have ended with slavery and Jim Crow if it were a
structural issue alone. With legislation pushed forward by the Civil Rights
movement of the 1950s and 1960s, federal policies of desegregation were put in
place to counteract the injustice perpetuated by Jim Crow-era written and
unwritten dogma, but the sentiment of racialized power and control did not end.
88
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These policies did not undo the racialized undercurrent that had already been
cemented in national systems, structures, and institutions. It was during the end
of this timeframe that my grandma returned to the South, living in Louisiana
with her young children – my dad and his siblings – while my grandpa was
serving in Vietnam. Because they had grown up on military bases, they were not
familiar with the segregated culture of the black South. My grandma said this
was a culture shock to them, and that they did not understand it at all.
As early elementary school students, my dad and his siblings were chosen
by local black leadership to be part of desegregating the local school. My
grandma did not allow them to do this. I was surprised when I heard this story,
not understanding why she did not want her children to be part of the new
South. I realize now that my understanding of the situation was from the
perspective that a policy change makes a heart change, but that is not true.
Though the law read differently, my grandma understood that the hearts of the
white parents at the school were not necessarily changed. She did not want her
children to be subject to others’ hate, and so she said no.
Mass Incarceration
In her work, The New Jim Crow, Michelle Alexander seeks to give evidence
that mass incarceration is a re-manifestation of the oppression of slavery and Jim

Racial-Trauma Informed Ministry

56

Crow, a re-designation of “racial caste in America.”90 Racial caste refers to “a
stigmatized racial group locked into an inferior position by law and custom.” 91
The term “mass incarceration” refers to the “large web of laws, rules, policies,
and customs that control those labeled criminals both in and out of prison.”92
Alexander says the designation is appropriate because “no other country in the
world incarcerates such an astonishing percentage of its racial or ethnic
minorities.”93 In terms of its origins, Alexander points specifically to the 1980’s
preoccupation with the federal policy known as the “War on Drugs.” Rallying
under race-neutral language of “law and order,” this movement equipped local
police with supplies and motivation to round up as many people involved (or
suspected of being involved) in the drug operation as possible. The primary
targets of this seemingly non-racial aim were people, particularly men, of color
and neighborhoods experiencing poverty.
My grandpa often says that he is proud of his grandchildren because they
all value education and none of them are in prison. The first time I heard him say
this, I assumed he was being sarcastic. Why would it be something to be proud
of that my siblings, cousins, and I had not been arrested or in jail? Is it not a
given that we would avoid those things? However, I now understand my
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grandpa’s perspective in a new way. He is particularly speaking about my male
cousins, perhaps even voicing a prayer of thanksgiving and a sigh of relief in his
statement of pride. Though my cousins grew up in the 1980s and 1990s in a home
and neighborhood of drug and alcohol use, pressures for gang membership,
instability of economic situations, they are safe. My grandma had a key role in
this: she made her home an always-available sanctuary, and my cousins knew
they could always call to ask to stay for the weekend.
Political and Economic Policies
Other structures influencing the racialized experience of African Americans
in the United States historically and in the present are the result of political and
economic practices and policies. While these were not necessarily following a
racial agenda, they had a disproportionately racialized impact. Economist Vivian
Henderson says “racism put blacks in their economic place, but changes in the
modern economy make the place in which they find themselves more and more
precarious.”94 The following is a brief walk through this history, picking up
during the Jim Crow-era95:
● Post-World War II neighborhood redlining (selective underwriting of
mortgages);
● Lack of investment in the inner city; suburbanization - zoning and
community covenants excluding people of color, political jurisdictions
separate from cities in order to have separate budgets and sources of
94
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revenue;
Freeway construction through black urban neighborhoods;
Public housing bringing together a high volume of people without
adequately expanding access to resources;
Second Great Migration brings many black Americans to northern cities in
search of work 1940-1970;
Economic movements in politics in 1950s-2000s affect low-wage, low-skill
workers, which are disproportionately people of color;
1980 Reagan Administration policies cut federal support to cities;
City tax-base deteriorates as middle- and upper middle-class whites move
to suburbs;
1980s health crises of drugs, AIDS, and homelessness, particularly
affecting cities;
1990s economic progress provides a slight reprieve for people at lowincome;
Bush Administration reductions in federal aid affect low-income
communities;
Urban renewal projects lead to escalated gentrification of the urban core
as long-time and low-income residents are priced out.

This is a long list, and seeing the events all together helps to paint a picture of
an ongoing and difficult cycle in America. For some, this was the springboard to
upward mobility and stability. For others, this was like waves pounding on an
already storm-torn shore. Though it cannot be stated in general terms that all
white Americans found themselves in the first group and all black Americans in
the second, the evidence and stories offered by Wilson and Alexander show
difference was significantly defined along racial lines due to systemic
manifestations of racialization.
Cultural Adaptations
Next we will turn to a brief look at culture and its role in continuing the
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racialized division which exists in the United States. Our aim is to observe how
adapted culture impacts the experience of trauma and the transmission of
historical trauma. As discussed above, structural factors create systems of
segregation and poverty, and this impact is mediated by culture.96 Wilson
acknowledges that a study of culture often takes place at the expense of the
victim, blaming the victim for her situation due to her cultural practices.
However, he asserts that looking at culture’s role in a group’s situation does not
necessitate or substantiate attributing the cause of the situation to the victim and
her culture.97 Wilson proposes a corrective to this harmful approach: an
evaluation that considers cultural factors alongside a thoughtful analysis of
structural factors.
Culture is a multi-faceted force which develops as a way to make meaning
of a group’s experiences. For some racial groups in the United States, culture has
been formed in the context of poverty and racial segregation.98 Culture includes
group-specific traits (i.e., value of street smarts) which are adapted to serve a
purpose within the group’s given context. However, in the case of culture which
has adapted over time in poor segregated neighborhoods, these cultural patterns
and social norms may not help with “social mobility” in dominant/white culture,

Ibid., 133.
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perpetuating segregation and reinforcing the disparities between the group and
outside groups.99
Other culturally adapted traits are presented through clothing, visual and
audio art, language, and food. When I stopped by to see my grandparents the
day after Easter, after my grandma greeted me at the door with a hug. As she
asked if I was hungry, she led me into the kitchen and told me where to find the
leftovers from the previous day’s holiday meal: ham, green beans, candied yams,
peach cobbler, pound cake. As we sat at the table, she told me about how she
loves to make the “old way” food for holidays, and that it does not feel like the
holidays without it. She described traditions of cooking every part of a hog,
using the pork fat to flavor and cook other things like greens and beans. She
thought about where these and other black cultural food practices originated,
and traced it back to the slave days. She said slaves were given the leftovers, the
entrails of whatever animal had been butchered, and that anything else was
probably gathered and foraged. This had to be made edible and so it was fried or
cooked in fat. While this served an important purpose of providing sustenance, it
created a cultural norm of fried food which can have negative health effects like
high blood pressure and diabetes when eaten regularly and singularly. The
experience of the trauma of slavery created a food culture with influence and
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effects today.
While working with youth living in the Rainier Valley, one of Seattle’s
most diverse neighborhoods, our ministry staff had a conversation about how to
prepare youth for entry into the workforce after graduation from high school.
Our director proposed that in order for the youth to be hirable, they needed to
first be taught different ways of talking and dressing. He called this “learning the
culture of the workplace.” I asked him if it was fair to expect the youth to
conform to a system, or whether it should be the system that changed so that it
could welcome them. He said while that is a good vision, it is not realistic, and so
we must focus on helping the youth code-switch so they can be successful.
Our director identified what he believed to be negative cultural traits that
our youth possess and which need to be adapted in order for them to be socially
successful in a white context. Though blame was not placed on the young men
and women for their expressions of culture, their culture, which had developed
as a way to make meaning of their world and their place in it, was seen as
inadequate for providing them a way out of poverty.
Addressing Racialized Trauma
Herman names several foundational components to trauma recovery:
“establishing safety, reconstructing the trauma story, and restoring the
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connection between survivors and their community.”100 In this frame, trauma is
not pushed to the background or ignored. The survivors of trauma are allowed
to emote and voice their story on their terms, and the surrounding community
walks with them to hold this divergent sense of reality. These elements were
present in my experience with the mom who was overwhelmed at the first day of
school transportation mishap: we established that she was not still in that trauma
moment, she told me her story, and we talked through how to work with the
school to get the information she needed for her kids to get home from school.
Though the initial event cannot be undone, it is essential that it be acknowledged
for the harm that it caused so that reinterpretation of the present can begin to
take place.
Recovery from historical and generational trauma endured by
communities is also possible. Theologian Soong-Chan Rah uses the image of the
funeral dirge of Lamentations to describe how to facilitate a communal space of
healing and recovery. He says “the funeral dirge is a reality check for those who
witness suffering and allows mourning that is essential for dealing with death”
because “the tragedy of our racial history requires the lament of a funeral
dirge.”101 This makes trauma recovery both an individual and a communal
endeavor. Stories are essential in order for racial healing to take place, and these
100
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stories must include those of suffering and lament. In my own experience, the
stories of my grandparents have been integral to my growing understanding of
how my family has been shaped by the experiences of black America, and how I
carry pieces of this experience as well. I also believe it has been healing for my
grandparents to have a way to share their stories with the next generation. We
share this narrative together.
While person-to-person storying is integral to trauma recovery, changes in
the trajectory of political discourse will also be necessary in order to provide a
foundation on which historical trauma can be addressed. Herman says that along
with the formation of supportive community around the individual, the larger
society must be involved in a “social context [which] is created by political
movements that give voice to the disempowered.”102 Wilson adds that this
political discourse must not aim to be “race-neutral or universal” in its language
and scope in order to address the issues of racialized outcomes of systems, but
rather should facilitate candid conversation about the reality of the existing
problems.103 Racialization and racial trauma are not just a relationship problem
but exist within and are perpetuated by age-old frames which have shaped the
institutions of the American experiment since its inception. Conversations about
race and poverty are not just topics for a social justice agenda but really do affect
102
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us all, structurally and culturally.
Trauma Recovery and the Church
Rambo lays the groundwork for the church to remain with people who
have experienced trauma. The church is witness to a unique message because the
Gospel speaks profoundly to experiences of trauma. In her work, Rambo seeks to
establish what she terms the “middle,” “a perplexing state of survival,” which is
a theological understanding of redemption where the relationship between life
and death are not in opposition to one another but where experiences of death
exist even in life.104 This, she says, is central to the formation of a theology which
seriously takes into account the “death in life” experience of trauma and which
can be relevant in the lives of those who have experienced trauma.105 Redemption
comes through Christ’s death and resurrection, speaking “to the many deaths
and rebirths, endings and beginnings, that human beings experience.”106 When
the church communicates a theology of redemption in which there is space for
the experience and effects of trauma, the church is able to walk with
communities who have experienced historical trauma. As the church remembers
and tells the truth about historical traumas both sanctioned and ignored by the
white American church, the church will participate in its own healing and in the
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“restoration of the social order and…the healing of individual victims.”107
Trauma-Informed Care
Trauma-Informed Care (TIC) is an intentional way in which service
providers approach their work with those who have experienced trauma.
Developed by the Substance Abuse and Mental Health Services Administration
(SAMHSA), it serves as a guide for moving toward responses to trauma which
include relationship, structure, and policy. There are five core values outlined in
this approach to organizational change:108
● Prioritizing physical and emotional safety;
● Establishing trustworthiness through clear communication, reliability,
and healthy relationship;
● Continually referring to individual/community choice and agency;
● Forming relationships of collaboration in every step of recovery;
● Continual emphasis on the individual/community strengths and assets,
with a constant goal of empowerment and equipping.
We will return to these core values later in this project as a foundation for a
process to address racial trauma.
TIC implementation occurs through one-on-one work with individuals
who have experienced trauma, through groups, and through organization-wide
practices. Organizations that are trauma-informed approach their work as
equipped learners. The individual and/or community have much to express
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about the way life experiences and culture have shaped their perspectives and
behaviors, and listening is essential to effective treatment. This learning posture
must be concurrent with intentional practices which establish safety and build a
culture that understands the complexity of the process of trauma recovery.
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CHAPTER 4
A Racial-Trauma Informed Process
Description of Context
In order to test my proposed process, I will apply it in a particular
dominant culture ministry context: Seattle’s Union Gospel Mission. Seattle’s
Union Gospel Mission is a non-profit, para-church organization whose mission
statement is “To serve, rescue, and transform those in greatest need through the
grace of Jesus Christ.” The Mission is present in Seattle and greater King County
through ministries and services including women and children’s ministries,
youth services, legal and dental clinics, prison ministries, men’s ministries, and
departments focused on sharing the Mission’s story with donors and church
partners, recruiting and equipping volunteers, and the stewardship of donated
gifts and goods. Each of these programs focuses on one or more of the Mission’s
key areas of concern, which are hunger, homelessness, poverty, high-risk youth,
and addiction.
The Mission’s story began in 1932 when several Seattle-area churches
organized to provide meals for people living in Hooverville, a Depression-era
Tent City. The churches recognized the extreme need for aid when congregants
lost their homes and moved to Hooverville. Following the lead of a new
movement in city ministries called the rescue gospel mission, the group chose to
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form under the name Seattle’s Union Gospel Mission. Over the past 85 years, the
Mission has expanded to serve greater-King County as well. The Mission
engages with people through a relational ministry of evangelism, discipleship,
and mentorship.109 Expanding on this relational model, the Mission also focuses
on partnering with volunteers and churches to equip them for relational ministry
alongside the Mission and in their own communities.
Leadership Structure
● A volunteer Board of Trustees oversee the Executive Team (8 men; 4
women, one of whom is chair; 1 person of color).
● Executive Team (President, Chief Officers, and Vice Presidents) serve as
visionaries for the Mission and as supervisors of those who lead the
ministerial and administrative departments (5 men; 1 woman; 1 person of
color).
● Program directors/supervisors report to the Executive Team and are
responsible for equipping their specific ministry staff for the Mission’s
vision.
● Program teams meet weekly to address concerns, receive training, and stay
connected to one another and their ministry goals. This differs from site to
site due to staff sizes and ministry responsibilities.
● Staff participate within the various departments as managers and team
members, and are responsible for their particular ministry roles.
● Interns and volunteers are active participants in programs across the
Mission.
● Program participants access resources at different levels of program, are
supported by staff, move through program in community with staff,
volunteers, and one another, and take roles of leadership through
internships.

Emerson and Smith’s research about Evangelicals in the United States found that
“relationalism” was one of the key ways Evangelicals’ perspective of the world was shaped. We
see this exhibited at the Mission in their emphasis on relational ministry. Emerson and Smith,
Divided by Faith, 76.
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Organizational Strengths
The Mission is equipped with particular strengths that empower and
enliven its ministry. First and foremost, the Mission’s work has a strong
emphasis on Christ’s redeeming work on the cross; this is the foundational
understanding for why the Mission does what it does. The Mission’s statement of
faith, mission statement, action statement, and core values all communicate this.
Second, the Mission has long-term experience working with people who are
experiencing homelessness and addiction. The Mission has been consulted by
communities who trust the Mission’s experience and have recognized the need to
serve people in experiencing homelessness in their neighborhoods. Lastly,
because of the Mission’s long-standing work in the community, it has developed
strong partnerships with churches and city councils, which have led to
opportunities for growth and furthered ministry. These partnerships are a strong
emphasis of the Mission, as the Mission seeks to both be the Body of Christ and
to equip the Body of Christ to engage in God’s work for the poor.
Areas to Engage Race and Trauma
While hunger, homelessness, poverty, high-risk youth, and addiction are
systemic issues disproportionately impacting communities of color in King
County and around the country110, the Mission does not currently engage in
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dialogue that seeks to understand and address the root: historical racial
injustice.111 It is meaningful to engage people experiencing these situations as
individuals with physical, emotional, mental, and spiritual needs, but to address
these presenting issues without naming and working against the larger situation
– racialization and systemic racial injustices – perpetuates the problem. There
must be acknowledgement of the United States’ history of colonialism, slavery,
Jim Crow, and mass incarceration to be able to begin to address the key issues
that exist for people of color in King County. There must also be
acknowledgement of the power and privilege that has allowed the Mission to
exist for 85 years without addressing these things.
The Mission has been on the front lines, working with people affected by
structural and systemic injustice that is caused by racial injustice, and naming
these problems for what they are will further equip the Mission to do the work
they are passionate about. Though the Mission is not currently engaged in
conversation leading to active engagement with systemic racial injustice, the
Mission’s commitment to the gospel and relational ministry model are places
where the conversation can begin. The proposed process is intended to meet the
receiving homelessness services in 2016 were people of color, while “fewer than 35% of King
County residents are people of color.” “The Numbers,” All Home King County, accessed May 12,
2017, http://allhomekc.org/the-problem/#demographics.
111 The Mission identifies the root cause of homelessness, addiction, and poverty as
broken relationships with God, family, community, etc. Though healthy relationships are
essential to a person’s life, this does not address the root of the racialized systems which have
shaped a person’s experiences, opportunities, perspective, and interactions.
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Mission in the places of strength, concern, and opportunity to bring change to the
Mission’s understanding of the problems they wish to address. The hope is that
they will be equipped to identify with the history and impact of trauma caused
by systemic racialization, and that this will shape the ministry culture and
practice in ways that more fully facilitate healing, justice, and equity for racial
minorities. I believe this is a way the Mission will participate anew in the good
news of God’s present and coming kingdom.
Deepening the Context: Hope Place
Hope Place is Seattle’s Union Gospel Mission’s women and children’s
shelter and recovery program. It began as the Women and Children’s Shelter in
the International District downtown and has been located in the Rainier Valley
since 2009. This move was significant as it increased the capacity of the program
to 80 women and 50 children. Single women and women with children live at
Hope Place for up to a year while women participate in a recovery program
focused on freedom from substance abuse, domestic violence, and addiction.
Children attend school in the neighborhood or at their school of origin,
participating also in after school activities offered at Hope Place and the adjacent
youth center. Classes, mental health counselling, and case management are core
components of program, facilitating an environment of discipleship, safety, and
healing through grace, accountability, and community.
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Hope Place is in a unique position at the Mission, as its staff has been in
the process of engaging with the conversation of race over the last several years.
These conversations have focused on racial identity development of staff as a
first step toward understanding the way that race impacts Hope Place’s recovery
program and practices. This has taken place in the form of staff trainings, small
group conversations, and book discussions led by a small group of Hope Place
staff. There have been varying responses to the training, as people have come
from different levels of experience and comfort with the topic.
One area of racialized difference which has become apparent recently due
to the research of a Hope Place staff member is that of intakes, exits, and
program graduates. As the Hope Place staff member compiled information about
the race of each woman brought into Hope Place, exited from program, and
graduating from program, he found that these numbers, particularly those for
the intakes, did not correspond with the information gathered during King
County’s 2015 One Night Count.112 Hope Place’s intakes were predominantly of
white women (almost 60%), while in King County as a whole, white women
make up about 30% of the sheltered population. While African/African American
women make up about 40% of the sheltered population of King County, they

See Appendix A for a complete view of the information gathered through Kevin
Chung’s research at Seattle’s Union Gospel Mission’s women and children’s shelter and recovery
program, Hope Place.
112
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comprise about 25% of Hope Place’s intakes. This data presents a situation
needing further discussion, and these are beginning to take place as leadership
and staff consider how they can assess the way program practices and structure
are contributing to these racialized disparities. A process for understanding of
race and trauma will be immensely beneficial for Hope Place to continue to seek
to be a safe and healing environment for all the women and children they serve.
Assessment Methodology
As an initial test of the relevance and effectiveness of the proposed
process for racial-trauma informed ministry, the process will be sent to several
current staff whose roles span different responsibilities among the Seattle’s
Union Gospel Mission’s ministry programs. As they consider their particular
context, the unique opportunities and challenges of their roles, and their scope of
ministry, they will give input about what is relevant or not about the offered
process. They will share what concerns they have, what changes they would
make, and whether or not they think it would actually help in the preparation of
a more racial-trauma informed, compassionate, relationship-building process
between those who provide service and those being served. Their particular
racial, ethnic, cultural, gender, theological backgrounds, and leadership position
they hold within the Mission will be integral in this evaluation stage, because
input of diverse perspectives is needed in order to build a more robust process.
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The received feedback will be compiled and synthesized in order to discern next
steps in the readiness of the process.
Process Description
The following process is for dominant culture Christian ministries in the
United States who work with people of multiple cultures experiencing poverty,
addiction, and homelessness. This process is intended for service providers, not
clients. It is essential that service provider staff be equipped to identify with the
history and impact of trauma caused by systemic racialization, and this will
require individual, communal, and structural work that takes place separate
from working with a client. Identifying the effects of race and trauma is crucial in
the facilitation of healing, justice, and equity for racial minorities, because
injustice is a result of racialized structures, policies, and culture which have been
established through history in the United States. As the ministry participates in
this process of racial trauma-informed care, they will be engaging in
reconciliation – a lifestyle initiated and sustained by the Triune God, where
broken systems are confronted and restored in the solidarity and humility of a
courageous community.
The process is organized into five modules adapted from SAMHSA’s five
aspects of Trauma-Informed Care – safety, trustworthiness, choice, collaboration,
and empowerment. Each module is comprised of a foundational statement and
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several lessons in the form of questions which incorporate information and
practical tools for the ministry staff. Because racialized trauma may be a blind
spot for dominant culture ministries, the process will be directed by a team of
outside facilitators who will guide the staff through this new territory. Before
beginning the training, the process facilitators will spend intentional time with
people working at different levels of the ministry in order to get to know the
ethos, history, and vision of the ministry. This may come in the form of one-onones, group meetings, or site visits over one or multiple days. Once the
facilitators have spent time at the ministry, they will prayerfully prepare the
training material of the module lessons based on what they gathered from their
conversations and observations. The modules and subsequent lessons are
intended to be introduced at an all-staff day or overnight retreat. The initial
training will be supplemented by monthly all-staff meetings and a monthly
follow-up meeting for each ministry department. It will span a period of six
months.113
A Process for Dominant Culture Ministries to Effectively Engage with
Communities Impacted by Racial Trauma
Module 1: Safety
For this ministry to be an environment of safety and healing, we must identify
with the impact of the system of race.

The time-frame and setting for the subsequent trainings can be adapted to fit the
specific ministry context.
113
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Why does an understanding of race in America matter in this ministry?
The training must begin by addressing this question because in many
contexts, race has been compartmentalized in such a way as to not intersect with
ministry concerns. We will develop working definitions of culture, ethnicity, and
race in order to understand culture and ethnicity as distinct from and connected
to the system of race. It is helpful to begin with a common understanding of
terms such as these because they can be understood in many different ways.
Developing a working definition will also be a way to see how staff members
already thinking about these terms.
After establishing these definition anchors, various forms of story will be
used to develop an historical context for the experience of race in the United
States. This will help the staff begin to develop an accurate understanding of the
trauma of racialized society, which is a main objective of this training.
Theological anchors, such the Triune God’s community in diversity, the
particularities and presence of Jesus in the Incarnation, and the humble Christ
will ground this discussion in order to connect the historical reality of race with
the truth of the Gospel and the implications for the life and mission of the
Church.
How do I process my own racial experience?
We will use a group exercise based on Peggy McIntosh’s “White Privilege:
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Unpacking the Invisible Knapsack” to start conversation about personal racial
experience.114 This exercise, along with the previous section’s stories of historical
trauma will bring up stories of personal stories from the staff as well. Depending
on their background and experience with understanding their racial identity and
experiences, these may be stories that have not been considered before or ones
that have become part of the person’s identity.
Because staff may land in many different places of processing and
connection, it will be important to help those for whom this is their first
experience of talking specifically about race to have some guides for how to
process what they are feeling and thinking. Individual racial identity
development for people who identify as white and people who identify as
people of color will be discussed at length here.115 It will also be important to
acknowledge, normalize, and name the emotional responses people may
experience and express so that the emotions do not result in defensiveness and
barriers that inhibit further participation. This conversation will be about
drawing people out of their corners of emotion such as anger, shame, and fear

Peggy McIntosh, “White Privilege: Unpacking the Invisible Knapsack,” accessed May

114

12, 2017,
https://www.deanza.edu/faculty/lewisjulie/White%20Priviledge%20Unpacking%20the%20Invisib
le%20Knapsack.pdf.
115 Discussion about racial identity development will use information adapted from
Beverly Daniel Tatum’s Talking about Race, Learning about Racism: The Application of Racial Identity
Development Theory in the Classroom, as cited in “Racial Identity Development,” accessed May 11,
2017, http://mccc.edu/pdf/cmn214/Class%203/Racial%20identity%20development.pdf.
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into a middle space of courageous dialogue and prayerful engagement.
How do I engage with others’ racial experiences when they are different from my own?
As people engage and stay present in the conversation, they may likely
say and express things for the first time in ways that will not have a filter because
they do not have language or previous experience to aid them. It will be
important to establish guidelines for conversation participation so that the
environment remains safe as people process varying levels of emotion from
whatever place in the process they are located. The following can be used as a
template for these guidelines:116





Be present – mind, body, spirit
No interrupting
Use “I” statements
Maintain confidentiality

It will also be important to establish norms for the process of discomfort that
accompanies hearing others’ experiences and negotiating person emotional
responses. The following participation norms are helpful at this stage:117




Stay engaged – even when defensiveness or overwhelming feelings come
up, name what you are feeling; continue to listen
Take risks – say it, even when you do not know exactly what you are
saying
Speak from your experience – you are not responsible to speak for all of
the people of your racial group, and you cannot speak for the experience
of other racial groups

Brenda Salter McNeil, “THEO 6513 Reconciliation and Intercultural Studies:
Embodiment and Praxis,” (class lecture, Seattle Pacific Seminary, Seattle, WA, January 7, 2015).
117 Used by Dr. Caprice Hollins of Cultures Connecting, adapted from Glenn Singleton of
Pacific Educational Group in San Francisco, CA.
116
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Experience discomfort – be willing to stay, even when you want to run
Expect and accept non-closure – this is a long-term process of growth and
will not be “solved”
Listen for understanding – you do not need to listen in order to craft a
rebuttal or defense; listen so that you can know your neighbor more
deeply
No fixing (of others’ expression of emotions, etc.) – others are in process
too and it is not your responsibility to make them think or feel differently

How do I make sense of the disruption caused by an understanding of race?
Because this will be a new conversation for many people, it is important to
acknowledge the disruption that racial identity formation and understanding the
trauma of racialized society can cause. Disruption can be interpreted as conflict
or disunity, and people can choose to disengage in order to return to a sense of
harmony. This is a crucial moment when they must be shown how and why it is
important to stay engaged. M. Scott Peck’s four stages of community
development normalize and give purpose to the experience of disruption within
the community:118





Pseudocommunity – limited personal sharing and ignoring individual
and group differences in order to avoid conflict and maintain appearance
of harmony, yet at the loss of “individuality, intimacy, and honesty.”
Chaos – the feeling and reaction of the group once differences are given
room to breathe.
Emptiness – addressing personal and group barriers to communication
such as defensiveness, control, and solution fixation in order to
courageously and vulnerably share oneself and receive others.

M. Scott Peck’s four stages of community development used here are taken from an
online adaptation. “Four Stages of Community,” accessed May 10, 2017,
http://atlc.org/members/resources/four_stages_community.html. For more information, see
Peck’s full work, A Different Drum: Community Making and Peace, (New York: Touchstone, 1987).
118
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True community – this is the place in which healing can take place, as the
group engages in the light and dark parts of their individual and
communal stories. This is where repentance, lament, and forgiveness,
elements of Christian community integral to the process of reconciliation,
can occur as we respond to the Holy Spirit’s prompting to receive and
respond to God’s reconciling work of Jesus Christ’s life, death, and
resurrection.

Module 2: Trustworthiness
For this ministry to build relationships of trust with those we serve, we must
identity how racial trauma shapes the way people interact with others and the
world.
What is racial trauma?
Here we will discuss the causes and effects of trauma in general in order
to build a foundation for understanding racial trauma. Following this discussion,
racial trauma will be defined and shown as relevant to the ministry using
historical and personal story specific to the area in which the ministry is located.
Understanding and responding to racial trauma is relevant to the ministry as it
seeks to be a safe place for people of non-dominant culture, ethnicity, and race.
Because trauma causes people to feel unable to share their story, the previous
module on safety must be completed prior to this lesson. The process of
becoming a place where people can share their experiences with racial trauma is
dependent on safety.
In what ways might we see the impact of racial trauma in ourselves and the people we
serve?
This question addresses the ability of the ministry to recognize the effects
of racial trauma and to distinguish these effects from their cause. Sociologist
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William J. Wilson’s discussion of cultural adaptations will be used here, as
certain cultural behaviors often interpreted as high-risk are the result of the way
communities have made meaning of their racially segregated experiences. 119
Ministry staff will be encouraged to view behaviors with curiosity so that they
can ask questions rather than give prescriptions, judgment, or harmful
correctives for coping behaviors which stem from racial trauma. They will learn
to identify the root by asking questions about where a person’s behavior is
coming from rather than remaining at the surface level of what they see and
understand from their own culture, racial, and ethnic perspective.
How do we facilitate a safe space for people to share their stories of racial trauma?
This section will include discussion of the ministry’s policy of
confidentiality, as this is essential to creating and maintaining a space that is safe
for people to share their stories. Authenticity, listening, and empathy will also be
discussed, because trust is built over time as we develop and exhibit the ability to
hear another’s story and build a safe place for it to be and grow. Art therapy,
group sessions, and one-on-one facilitation will be discussed as opportunities for
people to grow in confidence to share their stories. All of this must be wrapped
About cultural adaptation, Wilson says, “residents of the ghetto develop ways, often
quite creative, to adjust and respond to chronic racial and economic subordination, as reflected in
meaning-making and decision-making processes, including those resulting in the development of
informal codes that regulate behavior…” Wilson, More Than Just Race, 134. Understanding this
can help the ministry approach peoples’ behaviors with empathy and compassion so that
conversations about changes in behavior will come from a foundation of a trusting relationship.
119
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in a culture of safety, and so the culture of the ministry will also be discussed
here through an evaluation of program practices and procedures.
Module 3: Choice
For this ministry to support the personal and communal agency of those we
serve, their story must be integral to setting our pace.
What does our pace communicate?
In this module, the ministry will take time to assess its own benchmarks
and metrics. Many organizations have benchmarks that clients must achieve and
which determine whether a person is successfully completing and sincere about
the program. While the ministry’s format is intended to give insight about when
a person is ready for the next stage of the program, it is possible that it
unintentionally harms people who have experienced trauma. What is viewed as
non-participation can lead to being held back or exited from the program. A
person may not be able to communicate what is challenging for them as they
work to move forward in a program whose metrics were established without
their participation and collaboration.
Deadlines and time pressures need to be taken into consideration and
made more flexible to account for how peoples’ emotional pressures and
situational stress make it difficult to perform at the same pace as others.
Understanding the coping behaviors and effects of trauma will create a more
caring and adaptive program which allows people to choose a pace that is right
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for them without being penalized. If the ministry does not already have data
available to assess the racial impact of their pace, they will develop a way to
gather this information. The ministry staff will brainstorm ideas of how to
incorporate flexibility into their pace in order for their clients to have choice and
for the ministry to be able to more effectively evaluate when the client is ready
for the next step. Creativity will be needed here, as it requires a new perspective
to not have one set model and time frame that everyone must adhere to.
How do we respond when someone’s choice is “no”?
It is important that a person’s choice is always honored, even when that
choice is no. This is outside of the ministry’s control, as the client can choose at
any time to participate or to leave. The client may communicate this choice to
leave through direct words or through a pattern of behavior which is unsafe for
themselves or the community. The ministry must discuss how to understand a
person’s choices and to hold them accountable to the choices they make.
The Self-Evaluation Process, developed by Grace Network International,
is a tool that can be used in this process.120 It helps to facilitate an environment of
grace and accountability, using a series of self-reflective questions to walk people

Grace Network International, http://gracenetworkintl.org/, accessed May 10, 2017.
Refer to Grace Network International for information about training and resources. Another
resource for understanding the environment created by God’s grace and the community who
seeks to live that out together is John Lynch, Bruce McNicol, and Bill Thrall, The Cure, (Clemente,
CA: CrossSection, 2011). See Appendix B
120
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through their choices, the process that led them to that choice, the effects of that
choice, and what they want to do to address the implications of the choice in the
future. The evaluation is shared with the community in order for the community
to be able to ask questions that help in the individual’s process. This level of
vulnerability and support must take place in the context of safe and trustworthy
relationship. Client and ministry staff participate equally and mutually in the
Self-Evaluation Process.
As a second part of this section, the ministry must determine the
guidelines of their community in order to be able to clearly communicate what is
safe and what is unsafe. It is important to have community input on these
guidelines so that they do not reflect only one racial/cultural/ethnic perspective.

Module 4: Collaboration
For this ministry to participate in the process of reconciliation, people from the
communities we serve must be integral to the structure of our ministry.
Reconciliation is a lifestyle initiated and sustained by the Triune God,
where broken systems are confronted and restored in the solidarity and humility
of courageous community. In order for the ministry to continue to grow as
community of reconciliation, it must resist the complacency of insularity and
embrace collaboration, particularly with the people from the communities it
serves. For this reason, it is important to develop a rhythm of intentional
evaluation of their ministry structure. Ministry structure here means the
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ministry’s scope of influence and relationship, the voices involved in decisionmaking, its distribution of power, its trajectory, and the narrative the ministry
tells about itself. During this module, the ministry will use its knowledge about
race and trauma in order to acknowledge places to celebrate and places needing
to be addressed. The Evangelical Covenant Church’s Five-Fold Test is an
excellent tool for this multifaceted evaluative work:121








Population – Who are we? Who are we serving? How is the population
of people we serve changing or staying the same?
Participation – What does our life together look like? Are we insular or
engaging with others outside our groups?
Power – What does our leadership structure look like? What voices are
at the table? Which voices are not at the table? Does our leadership
represent who we are in a larger sense and who we are serving?
Pace-setting – Where will we be in 5 years if things continue the way
they are? Does our vision-casting reflect the input of multiple voices
and experiences?
Purposeful narrative – How do we tell our story? What stories do we
choose to tell about ourselves? How do our people and the people we
serve contribute to our story? How is our story shaped by who we are
and who the people we serve are?

Module 5: Empowerment
For this ministry to be part of community-driven change initiatives for
healing, justice, and equity, we must emphasize the strengths and gifts of
those we serve.
How do we identify and value the strengths and gifts of those we serve?
Empowerment builds specifically on the modules of choice and
collaboration. As people experience a sense of agency and know that their voice

“The Five-fold Test,” The Evangelical Covenant Church, accessed March 12, 2016,
http://www.covchurch.org/wp-content/uploads/sites/2/2011/02/2-Five-fold-Test.pdf.
121
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matters, they are empowered to bring their unique selves to benefit the life of the
community. The ministry in not transactional, where service provider meets the
need of the client, but is mutually relational. It is essential for the ministry to
incorporate the strengths and gifts of those they serve. The ministry may find
there are ways this is already occurring in the program structure through
elements such as work therapy and volunteer opportunities where the client is
given roles integral to the function of the community. The ministry will take time
during this session to consider other ways that program participants can give
back meaningfully. This will include the ministry’s intentional recognition and
honoring of program participants as they give of themselves in this way.
What does the individual or community we are serving say about what their needs are?
This is an important question to end with. The ministry may hold
expertise in understanding how to structure and implement a ministry, but the
individual or community is expert on what goes on in their own life or in their
community. This knowledge of self and story is a strength that must be relied
upon. To do so also communicates mutuality and trust, furthering the
development of the previous four modules. If the ministry does not already have
connections with people in the community or non-dominant
ministries/organizations in the area, they should begin by building these contacts
so that they can learn from the experts.
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Desired Outcomes
Because this project contends that awareness of race and trauma is
connected to the relationship, reconciliation, and hope of the Gospel, the hope is
that through participating in this process, ministries will become equipped to
offer something that the world’s systems cannot give: a community of unity in
diversity that affirms the image of God in others, courageously holds others’
experiences of pain, and participates in repentance and forgiveness with
humility and grace. A desired outcome is that this will lead ministries to a
deepened sense of purpose and mission, reflected not only in their words but in
the structures and policies of their organization. Another anticipated outcome of
this process is the restoration of peoples’ sense of humanity and dignity as they
reclaim their own story which has been influenced by racial trauma. This will
impact the staff as well as those they serve. Finally, it is the hope of the author
that people who participate in this process will develop curiosity about the
background and perspectives of others and self. This will be sustained by a
willingness and ability to express emotions related to defensiveness – shame,
fear, and anger –, choosing to engage courageously in the challenging space of
race, where one’s full story – gender, ethnicity, culture, and race – is affirmed.
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CHAPTER 5
Process Assessment
Process Summary
As detailed in the sections above, dominant culture ministries in the
United States are part of a racial history which has shaped the culture and
institutions of the country. These institutions perpetuate racialized disparity of
experience in the United States because of their systemic nature and isolating
effects. Though racialized structures, policies, and culture have resulted in
historical trauma that has been passed from generation to generation, due to the
often subvert nature of these realities for white Americans, dominant culture
ministries and practitioners are not equipped to identify with this trauma within
their own communities and the communities they desire to build relationship
and do ministry with. It is important for dominant culture ministries to engage in
these areas of race and trauma because this is integral to reconciliation. The
trauma-informed process developed in this project is intended to aid in this
crucial endeavor.
The proposed process consists of five modules which lay a foundation for
racial trauma-informed care through the practices of safety, trustworthiness,
choice, collaboration, and empowerment. Each module is developed to work
through an understanding of race and trauma. The progression of the training is
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aimed at helping the ministry identify how to assess organizational structures
and practices in order to serve and minister in a trauma-informed manner. The
goal is that through participation in this training, dominant culture ministry staff
will be equipped to identify with the history and impact of trauma caused by
systemic racialization, and that this identification will enable ministry staff to
build relationships and ministry practices which facilitate healing, justice, and
equity for racial minorities. This thesis contends that through doing so, the
ministry will be engaging in the mission of the Church to be ambassadors of the
reconciliation received through Jesus Christ and empowered by the Holy Spirit.
Because of time limitations, this project was not able to test the full
training process with a sample dominant culture ministry staff. However, the
process was sent to staff members of Seattle’s Union Gospel Mission, a ministry
organization context which matches the target audience of this training process.
Out of those queried at the Mission, five responded back, providing helpful
insight as to whether this process could have the proposed outcome in their
ministry setting and among their teams. The following sections will summarize
their highlights and recommendations for the process as a whole and for each
module individually. This will lead into the final chapter in which conclusions
will be drawn based on their input, along with the research and synthesis of this
project.

Racial-Trauma Informed Ministry

90

Overall Results
To begin, each respondent affirmed that they saw a place for this process
within their specific ministry contexts and within the larger community of the
Mission. One respondent particularly agreed with the thesis objective and that
engaging with this objective equips people for reconciliation. One noted the
definition of reconciliation was helpful in framing the big picture this process fits
within.
Two respondents highlighted that the facilitators of the process would
come from outside the ministry organization. One pointed out the importance of
prayerfully adapting the process to fit the specific ministry. One recommended
using the language of “consultant” to describe the facilitators’ role in a way that
would be clearer, as well as including a description of how the process
facilitators would be chosen. This would be helpful for leaders at potential
participating ministries as they consider what this would look like for their
organization. Being aware of the vetting process and qualifications for the
facilitators will be important for building credibility and trust in the
organizations they will be engaging with, which will be crucial to the process, as
the facilitators will walk the ministry through challenging conversations.
Two respondents commented that it would be helpful to include a
timeline for how long a group will stay with each module. One recommended
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giving a proposed schedule for the 6 month process so that leaders can
understand what they are committing to as an organization. Another stated that
it would also benefit the leaders of potential ministry participants to receive a
rational for the process, including an acknowledgement of the risk encountered
through participation and the risk of not going through this process.
With the ministry context in mind, one respondent recommended giving clear
theological/biblical teachings or texts that undergird each module, perhaps as a
part of the module’s foundational statement.
One respondent recommended inserting case studies throughout the
process in order to bring clarity to the ideas. Another agreed, asking for
additional comments about how the organization might develop processes for
giving and receiving feedback internally and externally in a way that is traumainformed and culturally aware. This respondent added a recommendation to add
comments about the place of forgiveness in the process.
Module 1: Safety
For this ministry to be an environment of safety and healing, we must identify
with the impact of the system of race.
One respondent found it helpful that safety was clearly stated as a
primary component in becoming a place where people can share their experience
with racial trauma. Another recommended expounding more on how I define
and view “safety” or “safe” in the context of this process, as it is something that I
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name as foundational and then requires a clear understanding of the term.
With the context of safety in mind, another respondent inquired as to whether
the training, particularly this first module, would take place in a large group
context. Since the process “requires vulnerability and a willingness to work
through pain, shame, fear, etc.,” the structure and size of the group is an
important aspect to plan, particularly in regards to facilitating a space of safety
for the staff.
In addition, one respondent agreed on the importance of beginning the
training with the main objective of developing an accurate understanding the
trauma of racialized society. Another highlighted the purpose of this module to
draw people out of their corners of anger, shame, and fear into a middle space of
courageous dialogue and prayerful engagement.
In regards to understanding the impact of race in America, one
respondent particularly highlighted the compartmentalization of race as a
problem that must be addressed within most ministries. Along with this
emphasis on dominant culture ministries’ handling of the topic and experience of
race, another respondent recommended addressing the gaps of experience
and/or awareness of race and racialized trauma in those serving in ministry as
well. This would make the conversation relevant to each individual in the room
because of their individual experiences, rather than just through their connection
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to the ministry.
The theological anchors of this section were highlighted as integral for
connecting the historical reality of race with the truth of the Gospel and the
implications for the life and mission of the Church. This respondent
recommended naming theological anchors for each module as a way to further
connect the ministry leaders and staff to the biblical precedent for these
conversations.
Finally, two respondents highlighted M. Scott Peck’s stages of community
development as an important frame for walking through the disruption that can
come with conversation about race. They agreed it is important to acknowledge
peoples’ varying emotional responses as valid so that emotions do not result in
defensiveness and barriers that further inhibit participation. One particularly
found the conversation guidelines a helpful tool for creating safety as people
participate in the process.
Module 2: Trustworthiness
For this ministry to build relationships of trust with those we serve, we must
identity how racial trauma shapes the way people interact with others and the
world.
Responding to the ways racial trauma can be evidenced in ourselves and
the people we serve, one staff person highlighted the importance of connecting
the ministry to an understanding of the historical and personal stories of people
in the area where the ministry is located. After experiencing their own personal
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story of racial experience and after hearing those of their coworkers, this next
step would be helpful in building relevance of the conversation within their
ministry context as well. Examples of conversations were recommended as a way
to build on the concept of curiosity toward cultural behaviors. Another
respondent agreed about the importance of this curiosity toward difference,
affirming the need for the ministry to recognize the effects of racial trauma and
to distinguish these effects from their cause.
In response to the question of how we facilitate a safe space for people to
share their stories of racial trauma, a respondent highlighted art therapy, group
sessions, and one-on-one facilitation as excellent ways for staff to build on their
experience of safety and to intentionally create spaces of safety for others to share
their stories. It was recommended that the process give more information about
what each of these venues for safety might look like and how staff can receive
training or direction for how to facilitate these spaces.
Module 3: Choice
For this ministry to support the personal and communal agency of those we
serve, their story must be integral to setting our pace.
One person responded by highlighting the truth that what can be seen as
non-participation within a program may be the result of a pace that has not
considered the individual’s particular needs. Case studies or examples were
recommended as helpful tools for expanding upon what creativity with program
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pace could look like. It was also advised to give an example of how a ministry
can capture data in order to assess the racial impact of program pace.
A second responder highlighted the importance of talking specifically
about when a program participant chooses to no longer participate. Another
agreed on the importance of this, recommending that more be said specifically
about why it is a good thing that people can choose to no longer participate, and
that it is a good thing for their choice to be honored. This respondent said “we
should dignify and respect their agency,” as their ability to choose is part of
bearing the image of God. As we respect others’ choices, we affirm their
humanity. The respondent went on to affirm the importance of having
community input on program guidelines so that they do not reflect only one
racial/cultural/ethnic perspective, as this is affirming of agency and the unique
perspectives with which God has endowed us.
Two respondents wanted to know more about Grace Network
International’s Self-Evaluation Process, wondering if there was scholarship or
precedent elsewhere to further bolster the claim made about the process.
Another questioned if staff should engage in the Self-Evaluation at the beginning
stages of this trauma-informed process, perhaps concerned that without
completing the process first, there may be unintentional harm that is done.
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Module 4: Collaboration
For this ministry to participate in the process of reconciliation, people from the
communities we serve must be integral to the structure of our ministry.
Overall, the concept of collaboration was highly affirmed. There was
general consensus about the importance and value of collaboration, and this led
to asking about the next steps. Specifically, one respondent asked for more clarity
about how organizations can prepare to receive and then respond to honest
community input. Another respondent commented that the definition of
reconciliation offered here is a good integration of theology. Two others
responded by affirming the importance of the ministry building connections
with people in the community and non-dominant ministries/organizations in the
area in order to learn from the experts. The scripture passage in Acts 6:3 was
offered as a biblical/theological precedent for this movement, because there
“reconciliation and mercy [are] addressed by [the] community, not just
‘professionals’.” Finally, the Five-Fold Test was particularly highlighted as a
helpful tool for this process.
Module 5: Empowerment
For this ministry to be part of community-driven change initiatives for
healing, justice, and equity, we must emphasize the strengths and gifts of
those we serve.
Again, there was overall support for the aim of this module. One
respondent particularly highlighted and affirmed the importance of emphasizing
the gifts and strengths of those the ministry seeks to serve. Another
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recommended including a precedent or case study where a ministry or program
intentionally recognizes and honors program participants, as this would bring
further clarity to the process. A final respondent recommended changing the
word “our” in the foundational statements of each module to “this” as a way to
signify that the ministry does not belong to the people conducting it, but rather is
something they participate in together through God’s provision and direction.
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CHAPTER 6
Conclusions
The theory laid out at the beginning of this project posited that with a
more accurate understanding of racialized society, trauma, and coping
behaviors, dominant culture ministries will be more equipped to build
relationships of trust and be part of community-driven, lasting change. These
aspects were defined as integral to an effective ministry of reconciliation. Though
there were time limitations to testing the full process developed to explore this
theory, the input of key individuals in a dominant culture ministry proved
insightful in evaluating its relevancy and approach. These individuals
represented various aspects of direct ministry, partnership-building, and staff
culture, bringing valuably diverse awareness and perspective to their analysis.
Through the input received, the theory was both affirmed and clarified. The
following will expound upon key conclusions gathered from the completion of
this project.
First, because the training process requires more from ministries than
filling chairs with bodies, it will be important to clearly communicate the scope
of the process so that ministry leaders have an idea of what they will be engaging
in and what will be required for full participation, particularly in regards to time,
intention, and risk. It will be beneficial to create a timeline for the process,
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highlighting the length of time involved in each module. It will also be important
to clearly state the intention of the training to equip ministries with knowledge
about race and trauma, and that the purpose is for the ministry to more
effectively engage in the relationships and projects toward which they discern
God’s call.
It is important to communicate the risks that the ministry as a whole and
the staff as individuals will need to take in order to participate in the process.
The intention is that they will receive more than head knowledge, and that it will
impact the way they engage with people. This may put them in situations that
feel vulnerable, uncomfortable, and unfamiliar. It will be important to remind
them that feeling uncomfortable does not mean they are unsafe. When talking
about risk, it will also be important to include the risk of non-participation in
conversations about race and trauma. This project contends that conversation
about race and trauma is essential to living the Christian life faithfully in a
diverse world. To sidestep it is to pass by the pain of people, communities, and
maybe even themselves, and this does harm that is incongruent with the message
of the Gospel.
Another conclusion drawn through this research, experience, and
interpretation of the input received, is that in order for a ministry’s staff to
facilitate the five components of Trauma-Informed Care, the organization must
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have an internal culture consistent with Trauma-Informed Care. Staff cannot
offer to others what they themselves are not experiencing in their work context,
and so they must experience safety, trustworthiness, choice, collaboration, and
empowerment in their specific roles and relationships as employees. The first
component, safety, is essential for engagement in the risk and vulnerability this
process of exploring race and trauma will require of its participants.
It is important to be clear about this need for the ministry’s own traumainformed culture from the beginning of the facilitator’s relationship with the
ministry, even before ministry leaders have agreed to participate in the training.
There may be structures and aspects of organizational culture which need to be
addressed, and adequate time needs to be available to work through these
concerns. It may be helpful for the conversation about staff culture and traumainformed care to be written as a pre-module training led by the training
facilitators. During this time, the facilitators will work with ministry leadership
to propose and implement needed structural changes. This would provide a
hands-on opportunity for the training facilitators to directly model and teach
ministry leadership and staff what safety is, what it feels like, and the kinds of
relationships and community it fosters.
Additionally, input received confirms that it will be important for each
module to begin with dialogue aimed at bringing clarity to key terms used in the
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process. Because of the varying racial experiences and awareness of the ministry
staff, it cannot be assumed that there will be a general understanding of
particular terms used in the process. Clarity of terms will be helpful in creating a
foundation of understanding. Terms to define through dialogue for the purposes
of this process are: race, ethnicity, culture, racialized society, safety, trauma, and
trauma-informed care. The research conducted throughout this project
articulates a foundational understanding of these terms, and it will be beneficial
to add this knowledge to the process modules. Other terms may be added to this
list as deemed necessary by the training facilitator or ministry community. These
definitions will begin with a general understanding of the concept as provided
by the facilitators and will develop through story, conversation, and the
participation of the ministry staff during the training.
Although the feedback received suggested that it may be more conducive
for staff and program participants to engage separately in the Self-Evaluation
Process, the research of this project indicate that it is imperative for this be a
mutual process from the beginning to facilitate a culture of safety, community,
and grace. This creates safe space for story and dialogue. After the ministry staff
has engaged in this proposed racial-trauma informed training, they can apply
what they have learned in their engagement with program participants. Safety
will be established as staff and program participants agree together upon
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conversation guidelines and other aspects they deem necessary for creating a
safe environment. The Self-Evaluation Process will remain an integral part of
maintaining this safe environment. This will solidify and build on the five
modules of the training, giving opportunity for consistent practice of facilitating
safe space, using conversation guidelines, and receiving another’s experience
with curiosity.
Finally, this thesis project confirms that a trauma-informed approach
needs to be theologically anchored in order to communicate its importance to a
dominant culture ministry. Therefore, theological anchors in the form of
passages of Scripture will be tied to each module’s foundational statement.
Conversation about these texts will begin each module with the purpose of
setting a theological precedent for the individual and organizational work the
ministry will be challenged to continually engage.
In closing summary, with this season of research, synthesis, writing, and
reflection completed, it is the conclusion of this thesis that a process for racialtrauma informed ministry will make a significant difference in the way dominant
culture ministries do their work among people of color in America. Although
there is more work to be done in this area and, as noted, this process is not
complete in and of itself, these findings suggest that a contextually designed
racial-trauma informed process is necessary. Along with the importance of
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leaving room for adaptations made in regards to the unique nature of each
dominant culture ministry context, the project results confirm the common need
for facilitators who are committed to the message of racial reconciliation as
integral to their understanding of the present and coming Kingdom of God. In
addition, successful implementation of this approach necessitates dominant
culture ministry leaders who courageously and humbly say yes to the risk and
challenge of the process. Finally, the implications of this project show the need
for a staff that is willing to be vulnerable and stay present even when it is
uncomfortable. Based on the process and conclusions of this thesis project, it is
the firm belief of this author that God will continue to work out God’s Kingdom
in and through the hearts, lives, and communities of people who engage in
reconciliatory work. If this process can be used in such a way, amen and amen.
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APPENDIX A
Hope Place Intake, Exit, and Graduation Statistics
The following data was collected and prepared by Kevin Chung of
Seattle’s Union Gospel Mission. Graph 1 compares Hope Place intakes completed
between January 2016-May 2017 with the King County sheltered population by
race statistics collected during King County’s 2015 One Night Count. Graphs 2, 3,
and 4 indicate Hope Place intakes, exits, and graduations by race within the
January 2016-May 2017 time frame.
Graph 1:
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Graph 3:
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