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ABSTRACT. Communities of faith are challenged today to join the
contemporary struggle against chemical abuse and dependency in
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alcoholism in a moderately-sized, comprehensive, Catholic university. I

- have worked with individual students and staff, as well as with the univer-

sity community as a whole, in efforts to confront the rampant abuse of
alcohol and other drugs that engulfs far too many American campuses.3 I
have been privileged to counsel and to teach young women and men
struggling to face addiction in their lives. I have been forced to think and
to work both individually and systemically, and have learned some valu-
able lessons, working at the crossroads where individuals and wider sys-
tems intersect.*

Throughout, I have worked as a pastor. I have attempted to help persons
“take on the [twin] gods™> of alcohol and self-will that dominate their
lives, as well as the false, destructive images of self and community that
underlie them.6 I have tried to adopt “listening perspectives” in dealing
with individuals and with the university culture that allow the “operational
theologies” of both to emerge. I have tried at every step to keep theologi-
cal ways of thinking and working in active dialogue with experience and
with other, more secular ways of hearing, understanding and acting.” In
conjunction with this work, it has been my privilege to know and consult
with a number of gersons working in alcohol and other drug prevention
across the country. .

These associations have convinced me of the need to develop a contem-
porary practical theology of alcohol abuse, addiction and recovery. This
paper attempts to lay groundwork for such an endeavor.

CONSTRUCTING A PRACTICAL-THEOLOGICAL PERSPECTIVE

Pastoral clinicians orient and interpret their work and ministry primari-
ly through theological reflection, as the fundamental ground for their
pastoral identity, commitments, authorization, and worldview.? In the last
twenty or so years, as pastoral caregivers have struggled to articulate the
meaning of their work as ministry and its relationship to theology, the
discipline of practical theology has received new impetus.10

Pastoral clinicians “living on the bridge” of care bring to bear on
complex pastoral problems that face the communities of faith multiple
disciplines and languages, multiple foundation texts and lived experi-
ences, what some have called “multiple citizenships” (Schlauch, 1995).
Today, however, pastoral clinicians are called upon to lift up the explicitly
theological roots and meanings of their work, so that these can be in true
dialogue, a “collaborative conversation” with clinical and other contem-
porary sciences.!! In this way pastoral clinicians can help the communities
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of faith to make their own unique contribution to addressing contemporary
problems.

Alcohol Abuse and Alcololism

In 1937 the Boston physician Robert Fleming proposed the creation of
an Institute for the Study of Alcoholism in which the medical, psychologi-
ca.l, a_nthropological and theological specialist would work cooperatively,
br%ngmg “to a common focus, on the manifold problems of alcoholism, his
[sic] own special knowledge” (Johnson, 1973, p. 84; emphasis mine).
Today, modern physicians, prevention specialists, and government drug
control agents are making similar suggestions.

Dr. Herbert Kleber, a Deputy Director of the Office of National Drug
Control Policy (ONDCP, the “drug czar’s” office) under President Bush,
called for pastoral involvement in confronting chemical abuse shortly after
he took over his duties at ONDCP:

Whether in the suburbs or in the inner city, the drug problem pro-
vides an opportunity for the faith community to grapple with the
great needs which face us. The fabric of many of our communities,
prosperous and poor both, is being severely tested. Spiritual belief
and moral vision are in want. The time is ripe for churches and
synagogues to act, to re-assert their traditional role in the communi-
ty. ... The church cannot shun its serious role in the great spiritual,
moral, and community issues of our time, or else we, as a nation, will
be in very dire straits. (Kleber, 1989)

‘But, what precisely is the role, the unique contribution, of Christian
faith communities in the contemporary struggle with chemical abuse and
addiction?

Many of the major denominations publish educational programs, pasto-
ral guidebooks, and practical strategies to address the prevention of abuse
and addiction. Many churches and a variety of Christian and non-Christian
congregations already host Twelve Step and other “self-help” meetings.
Several communities of faith have addressed policies or instructions to the
fa'ithful about the pastoral challenges of abuse and addiction. Yet, there is
still an impression that churches, synagogues, and other houses of worship
have yet to respond fully and adequately.!2

In a recent book John Patton (1993) described the abuse of self with
alcohol and other drugs as “perhaps the most frequent human problem that
confronts the pastor today” (p. 169). Apthorp (1990) in his handbook for
clergy and congregations describes chemical dependency as “the greatest
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single cause of pastoral problems in the Church.” Kleber, in the call to
action quoted above (1989), states that “spiritual belief and moral vision
are in want” and suggests that the first role of the faith community is to
impart both “spiritual guidance” and “moral clarity” (pp. 7-8).13 He
quotes James Q. Wilson, the moral philosopher, in support:

Even now, when the dangers of drug abuse are well understood, many
educated people still discuss the drug problem in almost every way
except the right way. They talk about the ‘costs’ of drug use and the
‘socioeconomic factors’ that shape use. They rarely speak plainly-drug
use is wrong because it is immoral, and it is immoral because it en-
slaves the mind and destroys the soul. (Quoted in Kleber, 1989, p. 8)

This paper suggests that, for the communities of faith to fulfill their
proper role and meet the contemporary challenge of a unique contribution
to the struggle with chemical abuse and dependency, they must attend to
the spiritual, pastoral and theological dimensions of alcohol use and
abuse.14

Historically, the churches have identified alcohol and other drug use as
a pastoral problem. In the 1950s and 1960s, a number of Christian and
Jewish leaders collaborated to arrive at a consensus theological position
regarding responsible use of alcohol, arguably the most dangerous of the
drugs of abuse, and did so despite traditional differences of denomination-
al theology (Ecumenical Council on Alcohol Problems, 1966; National
Council of the Churches of Christ, General Board, 1958). A retrieval of
this history and theology can help in addressing the contemporary need
for a firm and unique religious “voice” in meeting today’s call to action.
It may also aid in several other important ways.

Exploration and recovery of this history can also help to ground pasto-
ral care with alcohol abusers, addicts and affected others more firmly
within Christian theology and pastoral practice. Many of the guidebooks,
catechetical strategies, and pastoral instructions published by denomina-
tions today utilize the standard “disease” or medical model of alcoholism.
While this model has proven its worth as a step forward over the previous

. moralistic stance of the churches and wider culture, it does have draw-

backs.16 Patton (1993) states the case succinctly:

For pastoral carers, the disease model has an important positive
value for church and clergy in that it contradicts the simple blaming
of the alcoholic that has been associated with the clergy. The church
has tended to split off or scapegoat the addicted person in an effort to
simplify and personify evil and to distance itself from it. A major
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advantage of the disease model is that it reduces the church’s tenden-
cy to objectify evil as external to itself.

On the other hand, the disease model has an important negative
value in that it tends to externalize all concern with addiction onto
addiction specialists and those recovering from addiction. Such ex-
ternalization gives undue power to addiction specialists and for-prof-
it hospitals specializing in addiction. It tends to take away any criti-
cal capacity that church and clergy may have in relation to the
treatment process. (pp. 173-174)

Patton goes on to suggest that, in addition to continued utilization of
helptul secular models of addiction, there needs to be a “theological
reconstruction” of these problems by pastoral caregivers. This reconstruc-
tion, he believes, should be based in a theology of “stewardship” and
responsible care (1993, pp. 179-183). Our work below uses these insights.

It can also be argued that a theological “reconstruction” or refrieval
will help fo recover an explicitly pastoral approach, not only to addiction,
but also to alcohol abuse, a needed area of pastoral focus. As others have
pointed out, many of the social, family and personal problems that come to
pastoral attention around alcohol involve abuse, not full-blown addiction.
In both secondary and higher education, for example, it is the abuse of
alcohol and other drugs by students that is the major concern. Yet, many
church groups are virtually silent on this phenomenon, often referred to as
“problem drinking,”17

In providing a more pastoral viewpoint, beyond the prior “moralistic”
or current “medicalized”” models of alcohol misuse, a pastoral perspective
may also be able to formulate some stance on sin, responsibility and
forgiveness, as well as on the “attitude” of pastoral caregivers,18 in rela-
tion to alcohol and those affected by it. A reconstructed practical theology
of alcohol use and abuse will move beyond the old moralism and the
current medicalized models; it will have both a biblical and a moral sensi-
bility. This may make a real contribution to the ongoing cultural debate
regarding alcohol abuse and alcoholism,!® as well as providing some real
help to those engaged in the practice of pastoral care.

Pastoral caregivers are encouraged to use a “listening perspectives”
approach in practicing effective pastoral care and counseling (Jordan,
1986; Morgan, 1995; Schlauch, 1995; see also Shalanski, 1991). This
approach allows the “operational theology” of clients to emerge so that
the pastoral clinician can obtain a clearer grasp of the situation and devel-
op a pastoral diagnosis and treatment plan. This approach can be en-
hanced, however, if the pastoral clinician already has a well-articulated

practical theology of alcohol use and abuse that is grounded in biblical
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and other normative religious sources. As the pastoral caregiver listeng to
sufferers, s/he may be helped by allowing theological metaphprs, stories,
and ways of thinking to interact with the narratives and meaning-making
of clients (Jordan, 1986; Schlauch, 1995). The pastor wil} b'e enabled to
employ a “critical” theological listening perspective. That is, in a f‘collab-
orative conversation” among client narratives, normative theological per-
spectives, and secular-scientific modes of understanding,. pastoral care
may move toward unique pastoral diagnosing, goal-sett.mg, treatment
planning, and transformative care (Schlauch, 1995). Havmg. a practical
theological template that is relevant to alcohol use and abuse is important
in this endeavor. ' '

Taking the time to articulate and use a practical theology of _thls particu-
lar human problem, namely alcohol misuse, honors the spiritual _dzmen-
sions of abuse, addiction, and recovery. These dimensions are being ex-
plored in the contemporary scientific and recovery literatures (Ca'rrf)ll,
1993; Corrington, 1989; Morgan, 1992, 1995) and will need an organizing
theological framework for a rich and complete understanding. Such.a
frame will keep normative Judaeo-Christian religious values and texts in
conversation with more contemporary and partial formulations.

In these six ways a contemporary practical theology of alcohol use,
abuse and recovery is needed.20

A WAY FORWARD

In the formation of a practical theology for ministry the issue of “meth-
od” is a critical one.?! Browning’s work (1991) is representative of cur-
rent discussions, which suggest moving from “thick” descr"igtion of con-
crete pastoral practice and problems encountered in ministry towgrd
“strategic” or “transformative”?2 practice. This movement from descrip-
tion to practice is mediated, however, by a “critical” or dialogic encounter
with normative Christian themes (Morgan, 1997), “texts” (Browning,
1991), or “stories” (Patton, 1993) that are grounded in biblical, historic
and systematic sources, as well as with more contemporary secular-scien-
tific models of interpretation (Browning, 1991).23 .

What normative sources, texts and metaphors can be brought to bear in
formulating a practical theology of alcohol abuse, addiction and recovery?
In order to lay the groundwork for a contemporary practical theology of
alcohol abuse, addiction and recovery, this paper will explore a broad
biblical view of alcohol use and misuse, identifying relevant guidelines,
themes, metaphors and stories, as these emerge from the biblical sources
and are used by faith communities.
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First, we will describe the basic biblical norms regarding use and abuse
of alcohol, utilizing the Hebrew Bible and the New Testament. Second, a
wider context for such use will be explored, using biblical sources and
interpretation as well as some ecumenical formulations by pastoral theolo-
gians and church leaders. Third, some newer ways of theologizing about
the contemporary alcohol and drug situation will be explored through the
use of biblical metaphors, stories, and pastoral instructions. Fourth, some
implications of this approach for guiding church action and for formulat-
ing a practical theology of abuse and addiction will be laid out.24

1. Biblical Norms on the Use and Abuse of Alcohol

Among the mainline Christian denominations, a working consensus
was reached some time ago regarding a biblical perspective on the use and
abuse of beverage alcohol. This “consensus” is summarized below.25

First, in the Hebrew Bible the production, commerce and consumption
of wine is described as an accepted fact of life. Wine was/is a gift of God,
a joyous symbol that can “gladden” life (Ps 104.14-15; Amos 9.13-14;
Joel 2.24 & 3.18) and a normal part of Israel’s cultic rituals. “Wine was, in
short, an accepted part of Israel’s daily life and religious observance”
(Hewitt, 1980, 13).

However, the Old Testament biblical writers were aware of the potential
for misuse of wine and strong drink, and were sensitive to the dangers
inherent in abuse. The forthright condemnation of excessive drinking and
of those who partake in it is clear and pervasive in the Hebrew Bible (Gen
9.20ff; Gen 19.20-38; Proverbs 20.1; Proverbs 23.29-35; Sirach 31.25-31;
Is 5.11-12; Hosea 4.11). Leaders (e.g., kings, priests, prophets) who abuse
are the objects of special admonition (Is 56.11-12; Hosea 7.5; Is 28.7; Lv
10.8-9; Ez 44.21). And, while abstinence is not advocated as a general rule
anywhere in the Bible, particular groups which practice it voluntarily are
praised (Hewitt, 1980; Presbyterian Church, U.S.A,, 1986). The Nazarites
(Numbers 6.2-4; Judges 13.5-7) and Rechabites (Jer 35), as well as John
the Baptist (Mt 11.18), come to mind. :

Thus in the Hebrew Bible alcohol is viewed as a common fact of life,
moderation is the norm for acceptable use, excessive use is condemned,
and voluntary abstinence is praised (Presbyterian Church, 1986; see also
North Conway Institute, 1967).

Wine drunk in season and temperately is rejoicing of heart and
gladness of soul.
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Wine drunk to excess is bitterness of soul, with provocation and
stumbling. (Ecclesiasticus 31.28-29; quoted in Hewitt, 1980)

Second, the New Testament reflects this basic biblical attitude (Hewitt,
1980). Jesus’ own practice indicates approval of the moderate use of wine
(Jn 2.1-11; Mk 14.23-25; Mt 26.29). Paul prescribes wine in small
amounts for medicinal purposes (I Tim 5.23). They both accept alcohol as
a fact of life.

Nevertheless, Jesus himself condemned drunkenness (Lk 21.34) and
Paul is clear about the dangers of it. In the well-known parable, Jesus
contrasts the Christian attitude of wise stewardship (Mt 24.45-51; Lk
12.42-46) with the unfaithful steward who “loses himself” in egoism or in
“corruption of natural needs” through drunkenness and association with
drunkards (Preisker, 1985). This vice also appears in several of Paul’s lists
of common sins to be avoided (Rom 13.11-14; I Cor 6.10 and 11.17-22;
Gal 5.21; Eph 5.18). Drunkenness could exclude one from the Kingdom of
God in Paul’s view (I Cor 6.10) and drunkards were to be avoided, even
“excommunicated” from the early Christian community, along with idol-
aters (I Cor 5.11). In addition, the “pastoral” letters specifically warn
against alcoholic excess among Christian leaders (I Tim 3.3; Titus 1.7; 1
Tim 3.8). :

Hewitt (1980) summarizes the New Testament view in this way:

Jesus and the early Church could accept the use of wine as a food
item as well as an ingredient in religious and social celebration. At
the same time, and without exception, excessive drinking and drunk-
enness was condemned. (p. 17)

In passing, it may be useful to summarize the “consensus” that was
grounded in this basic biblical perspective on the use and abuse of alcohol.
Building on the biblical view, and utilizing insights from the Thomistic
tradition in philosophy and the pastoral-clinical work of Clinebell (1968),
Ford (1961) and others, several interfaith and interdisciplinary groups
forged agreement on a basic “rule of thumb” regarding alcohol use (see
North Conway Institute, 1967 and 1977). In a famous quote from The
Ecumenical Council on Alcohol Programs, or TECAP (1966), this agree-
ment is seen to focus around the virtue of “sobriety”:

It is urgent that churchmen and others concerned with human needs
and the moral foundations of our society endeavor to create a more
responsible public attitude toward drinking.

We believe that we may all unite on the ground of the virtue of
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sobri . . .
sob Clgtf};.oghgseszg be plractlced in two ways. One is by total absti-
e monomn beve %}? alcohol for religious motives. The other is by
this apoderation in y € use.of alcohol, also for religious motives, On

fhis @ ground the virtue of sobriety may be practiced b ti b
A]ltﬁ(e)ls zlls (\;{ell as by those who drink moderately I
oty Cu%rle ntlfge{elt:f:es of consmen.tious conviction in relation to
retcemenrent rém :ing customs exist among us, the area of our
s gt gard to drunkenness and alcoholism is sutficiently

AN g ant as to enz}ble us to unite our best efforts for th
on and ultimate solution of these alcohol-related problemse

(Ecumenical Council on Al
cohol Pr .
North Conway Institute, 1967) ol Programs, 1966, 24; quoted in

2. A Wider Biblical Context

P .
Newa"tlsgsl.ltagzgszegmllnds- us that the Bible, beyond providing Old and
lar religious issue ula eVldence“or norms for conduct regarding a particu-
can be normatiVe% also offe'rs emppwering [theological] themes” that
that are to be ex or groqndmg and interpreting Christian living, themes
example of this ugere(f; (le)ciiblllilc a]n 31 tthUgl} the pastoral care we gi,ve, One
bibﬁlcal lihemes surround alc§hol f;(s)??gy nvolves the use of alcohol. What

cohol i i )

ond actioﬁliils tl)lj)?iilclrll ta context. The ultimate context for human decisjon
of Creation a5 & wh al erms is the essential goodness of all created thin S
rian Church, 1986 Og ((? ” 1 and Ps 104; sce also, Hewitt, 1980; Presb %e-,
relationship’ with ). od Infends that all human beings live in hz’irmoni}cl)u
created gifts, indeecéegrt;?i OS}K;)SpZS,W %1(9)194; Pattont,) 1993); all of God’:
rioh . . _whole, are to be approac

) fglutalfﬁt?lrydg;%drrjd}?tno?smp& The biblical-theological teli?n forl:l??s lt)l;rﬁﬁ%g
nious inter-relati% nsiﬁ atl(;ﬂsﬁlps fo God, to self, and to others, the harmo-
1986, 32), p ol all creation is Shalom (Presbyterian Church,

In thi
and arc}:1 lti) Slccnt]taesx‘t‘ human persons are entrusted with the care of creation
Presbyterian Churtr:iqplOQHSSéble Stewards™ of this gift of God (Patton, 1993;
God’s world monr v , 33) For the Christian, faithful steward’ship of
freedom wo have 1o ] an exelqls?’ of loving care and concern, done in the
(1993) sugaont thn es'usghrlst. (Presbyterian Church, 1986, 33). Patto
ond fhoat cargin SiS tﬁt t‘l‘ns care is what makes the human bei,ng h.un‘ﬂn’l’1
guiding rnoralgactioxfn moral virtue necessary for reducing alienation and
narratives, Patton b (p- 17). This is the true biblical view of the creati
’ on believes; humans are to exercise caring relationsLoig
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toward the whole of creation. The cooperation of human and divine care,

that is “responsible stewardship,” maintains creation’s Shalom.

Failure of stewardship, consequently, consists in a “denial of responsi-

ble relationship and failure to carry out one’s given task”’; it is to become,
like Adam and Eve, “estranged from a proper relationship to their Creator
and the creation” (Patton, 1993, 162).26 Humans are understood as capa-
ble of such abuse; Shalom can be injured or destroyed by misuse of God’s
creation. “Shalom is destroyed in the human scene when God’s creatures
harm themselves, harm neighbors, injure the community, or engage in
activities that break or block communication with God” (Presbyterian

Church, 1986, 32; see also Patton, 1993).
In our own day, Shalom is threatened by the misuse of alcohol and other

drugs:

From any perspective, drunkenness, driving while intoxicated, and
all the other destructive results of alcohol abuse and intoxication can
be clearly labeled for what they are-failure to live up to God’s
intention for creation, failure to exercise good stewardship, behav-
jors which endanger society, sinfulness, a destruction of Shalom.

(Presbyterian Church, 1986, 34)

For the biblical writers “wine . . . was seen as good because it was part of
a larger good, [namely] the created world declared ‘good’ by its creator”
(Hewitt, 1980, 22). And consequently, its moderate use was accepted.
Nevertheless, these writers understood that the misuse of wine could have
serious consequences. “Drug use to the extent that it damages one’s body,
or the body of another, is incompatible with a responsible stewardship of
life or an affirmation of the goodness of creation” (Hewitt, 1980, 23).-7
Part of good stewardship for creation is understanding that each crea-
ture has its own nature. When used as God intends, that is, when use is
rightly ordered, the creature brings beneficial results; however, when used
incorrectly, its effect can be disruptive. This means that wise stewards of
God’s creation understand the nature of the substances they use and their
impact on self, others, and the rest of the created order. Thus, human

d by God to be responsible stewards, were given intelli-

beings, intendc
nd uses of creation,

gence and freedom in order to understand the nature a

and to choose the path of wise stewardship.
These notions bring us to the crucial contextual principle of the essen-

tial dignity of human beings made “in the image of God” (Gn 1.26-27 and
9.6). The Judaeo-Christian tradition affirms that persons have inherent
worth and dignity before God, that persons are called into fullness of life
and deepening reiationship with God. Patton states that the notion of
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imago Del, that divine image that is basic to each human person as created
by God, is not a substance or entity but rather a relation that specifies the
peculiarly human vocation of responsible caring for creation and one
another. Through images such as “stewardship” and “shepherding,” Pat-
ton suggests, the biblical authors highlight these notions of relationship,
care and responsibility that are inherent in human creation. In this context
Patton sees alcohol and other drug abuse as the denial of responsible
relationship, as resistance to the God-image within (1993, 162).

Kopas (1994), in constructing a theological anthropology that utilizes
developmental and feminist resources, highlights' this dynamic and rela-
tional aspect of the human God-image. She speaks of the human call to
communion with God and creation as rooted in the imago Dei.?8 From this
vantage point she is able to develop a notion of sin as “rejection of our
relation” to Creator and creation (1994, 187). Sin is the “violation of a
personal bond” with God, a denial of creaturely identity and responsible
relationship within an interdependent world. It creates and utilizes dis-
torted relations to God, to creation, to others and to the self that are most
clearly seen in their effects on these very relationships. These distortions
threaten the Shalom that guides and nurtures creation.

Alcohol and drug misuse, besides wounding creation through unwise
stewardship, also threatens the principles of essential hnman dignity, crea-
turely identity, and the human imaging of God in several other ways.
Howard Clinebell (1968), perhaps the best known pastoral-clinical theolo-
gian to address alcohol and other drug abuse, suggests four ways in which
the dignity and worth of human persons are assaulted by the abuse of
alcohol and other drugs.??

First, the legitimate use of alcohol and other drugs to reduce tension can
become distorted into a “substitute for coping with the problems and
challenges of living” (Clinebell, 1968, 11). The building of full person-
hood and development of character involves meeting the challenges of life
without such substitutes.

Second, that which is most distinctively human, namely powers of
“rationality, awareness, consciousness, and ethical sensitivity,” can be
impaired, temporarily or even more chronically. Under the influence of
alcohol, humans can revert to more degraded forms of relating, becoming
less than fully human and wounding the essential dignity of their creation.
Clinebell suggests that this is the core of the moral issue around the use
and abuse of chemicals.30

Third, relationships, family and community are central to human
growth and wholeness; right relationships, particularly among persons, are
essential to Shalom. This is implied in the two great commandments of
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love for God and neighbor. The very capacity for relating can be crippled,
however, by the misuse of alcohol and other drugs (see Clinebell, 1965).

Clinebell describes it this way:

... personhood can find its true fulfillment and continuing whole-
ness only in genuine relationships, i.e., relationships which strength-
en mutual trust, integrity, self-esteem, cooperation, intimacy, mutual
nurturing, and affection. Generally speaking, chronic drug depen-
dency not only fails to strengthen these qualities in relationships, but
it also tends to foster their opposites-mutual distrust, dishonesty,
self-rejection, and self-centeredness. (Clinebell, 1968, 13-14)

The fourth way in which alcohol and other drugs can distort the imago
Dei in persons and the Shalom in creation is through their replacemen.t of
God as a “higher power” in one’s life. This is a form of idolatry (Cline-
bell, 1968, 14).31 In another publication Clinebell (1965) suggests that one
of the causes of alcoholism is “the abortive attempt to satisfy religious
needs by a non-religious means”; in this sense alcohol and its misuse
becomes a substitute, pseudo-religious experience (1965, 9). It becomes
an idol.32

Father John C. Ford, S.J., perhaps the best known Roman Catholic
scholar to advocate for a pastoral approach to alcohol abuse and addic-
tion, writing from the perspective of Thomistic philosophy and moral
theology, echoes these same themes, speaking of good stewardship of the
gifts of God and of human dignity, as well as describing the role o_f
idolatry in alcohol abuse and addiction. For Ford, the use of reason is
God’s greatest gift to humankind and depriving oneself of its use is a
great evil. To degrade or extinguish the use of reason degrades the person
and human dignity; alcohol and other drugs have the power to accom-
plish this task.33 His work echoes the biblical injunctions against drunk-
en excess: ““ . . . habitual, voluntary drunkenness is seriously sinful and
excludes from the kingdom of Heaven” (1961, 83).

Echoing the notion of human relationship to creation and the use of
creatures as wise stewards, Ford (1961) refers to the famous Principle and
Foundation from The Spiritual Exercises of St. Ignatius Loyola:

Man [sic] (Several older texts cited in this article are time-condi-
tioned and use grammatical conventions that seem out-of-date now.
The use of masculine pronouns here and elsewhere in the text are not
meant to be exclusive. Where it has seemed appropriate, the designa-
tion [sic], in a particular place or at the beginning of a lengthy quote,
indicates the author’s concern for inclusion.) was created to praise,
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reverence, and serve God, Our Lord, and thereby save his soul. And
the other things on the face of the earth were created for man’s sake,
and to help him in the following out of the end for which he was
created. Hence it follows that man should make use of creatures so
far as they help him toward this end . . .

Beverage alcohol is one of those “other things on the face of the
earth,’ a creature which man [sic] should make use of so far as it
helps him, and withdraw from so far as it hinders him in his
journey back to God. It is not one of those things that is in itself
forbidden to the liberty of our free will, such as stealing or lying. . ..
Butsince it is a creature extremely atiractive to sense appetite, it is
dangerous.

Men become easily attracted to such creatures and run the risk of
fastening their hearts upon them,3* sometimes even preferring the
creature to the will of the Creator. Such preference is sin. It means
following animal instincts instead of acting like a human being.
(pp. 50-51)

William Barry (1993), writing from the tradition of spiritual direction
and Ignatian spirituality, picks up these themes of persons created for
relationship (imago Dei), the “rightly ordered” use of creatures, and the
role of human resistance to, or rejection of, communion with God and
others in formulating a theological anthropology. In his view “disorder”
or distorted relating is part of the resistance in the human heart to union
with God. Not infrequently, as he sees it, the mechanism of this resistance
is to give in to “inordinate attachments” or disordered relations to crea-
tures (money, reputation, family, substances). At the extreme, in which
persons literally “hand themselves over” to a false or disordered relation-
ship, is addiction.35

Summing up the wider biblical context, then: Human persons are
created for communion with God and for relating to creation as responsi-
ble stewards. They are to live care-fully toward creation, others, and self.
This fosters Shalom. The capacity for relationship and for the rational and
right use of creatures is the core of the imago Dei that is inherent in each
person,

However, persons are capable of distorted relating and of the misuse of
creation, leading them to wound the God-image within and the Shalom of
God’s creation. One way in which this may happen is through the abuse of
alcohol and other drugs; another is through the extreme of addictive relat-
ing. The effects of this “disorder” or “sin” are seen in degradation of the

46 JOURNAL OF MINISTRY IN ADDICTION & RECOVERY

person, distorted relationships with others, destructive uses of created

gifts, and idolatry.
3. Biblical Narratives and Theology

The task of practical theology is to reflect on questions ,tpat3216risq fr_orn
pastoral practice within concrete situations of faith anq 11.fe.' Biblical
metaphors and narratives, as well as other sources of Chrlstlaq interpreta-
tion, can help to identify and frame ecclesial problems, gllowmg for pro-
cesses of prayer, discernment, and theological exploration to interpene-
trate with other forms of interpretation, so that all the dimensions of a
problem-and the unique pastoral dimensions of that problem-can be seen,
and strategies proposed.3’ .

Guider (1995) makes several intriguing suggestions ab.out th'e L}tlhty of
such an approach.3® As a source of theological reflection, bll_)llcal 'and
other normative Christian texts can help us to explore diverse dlmensml}s
of understanding by giving free reign to the religious imagination. :[:hlS
can help to identify the uniquely pastoral dimensions o.f a .“problegl, as
well as aiding in an ongoing re-interpretation and re-deflnlt}on of a “prob-
lem,” as the individual or communal understanding of scripture deepens.
As a model for understanding, biblical narrative and metaphors can com-
pete with experience-based, more personalized metap.hors that may influ-
ence the perspective of client and/or pastoral caregiver, and may nee.d
correction through critical and collaborative reﬂection..z’9 As a dramqtz.c
portrayal of a pressing problem faced in ministry, bibhc.al and normative
ways of imaging may help to locate the larger presenting problem as a
pastoral one and allow it to compete for attention within t.he fecclesml
arena. Experience indicates that religious leaders and denominational ef-
forts may be able to provide pastoral focus only to a few problems at a
time. Over the long term, other problems inevitably press for attention.
Strong biblical and theological images that help to shape a tirpe]y pastoral
response in an important area, like chemical abuse anfi addlqtloxl_, may also
be the catalyst for sustained pastoral focus and ongoing action in the face
of other important issues.

Seveéral biblical narratives have been used by denominational leaders
and clinical theologians in describing the misuse of alcohol a.nd t'he pro-
cess of healing recovery. Earlier we saw that the story contrasting just and
unjust stewards (Mt 24.45-51; Lk 12.42-46) has been used by scholar§ and
pastors to speak of human responsibility and the dangers of alcohol misuse
(Hewitt, 1980; North Conway Institute, 1977, Patton, 199‘3). Apthoyp
(1991) refers to the raising of Lazarus (Jn 11) as a metaphor .tor alcqhohc
recovery. Albers (1982) examines the dynamics of recovery in relation to
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the conversion ‘of St. Paul, as does Lininger (1993). May (1988), in his
classic text on addiction and spirituality, refers both to the story of the
“prodigal son” and to the desert sojourn of the Hebrews in Exodus. Works
(1977) utilizes three biblical stories to speak of alcohol abuse and addic-
tion: the Unjust Steward, the Prodigal Son, and the Good Samaritan. This
last story is used often by Pope John Paul I in a variety of pastoral
statements referring to alcohol and other drug abuse (John Paul II, 1991;
see Morgan, 1997).

It seems that pastoral leaders and clinical theologians have gravitated
toward a select group of biblical narratives as ways of describing alcohol
misuse and defining it as a pastoral or ecclesial issue, These are the
church’s “canon within the canon” relative to alcohol misuse, addiction

and recovery; these narratives seem to have a special power of attraction

for pastoral caregivers in relation to this “situation” that challenges the
church (Schlauch, 1995).40 They express a kind of prayerful discernment
and diagnosis from the church in relation to this pastoral problem.

What do these stories reveal? Comparison of two such stories—the Good
Samaritan (Lk 10.29-37) and the Prodigal Son~(Lk 15.11-32) suggest
important elements for formulating a practical theology. We will illustrate
this use of biblical narrative by touching on a few of these elements
brietly. (See Table 1.)

Several themes emerge from these stories, themes that can shape pasto-
ral understanding, attitudes and actual care. First, a theme of essential
dignity that can be lost is common to both narratives. In each story there is
the portrayal of someone who has dignity because of who he is: the
youngest “son” and the person on a journey, who in this story is “neigh-
bor.” Yet, the story speaks of the plight that befalls each one: the neighbor
is “stripped” and “beaten,” and left “half-dead”; the son longs to eat the
food of swine and is “dying from hunger.” Both are isolated and alone.

Second, each story portrays a path of recovery or return. The neighbor
is finally aided by another, namely the Samaritan who exercises a ministry
of “caring outreach” and in a gesture of solidarity places the neighbor on
his own horse and brings him back to a place of human habitation. The
son, we are told, “comes to his senses” and returns to his father’s house
where he is met with “welcoming reception” (embraces, kisses, clothing)
by an eager father and re-inclusion in the family circle. Whether by a path
of outreach or conversion, whether through the agency of wise outsiders
who already know their “solidarity” or through a process of gradual-
sometimes painful-awakening, recovery includes return to community
from isolation.

Third, each story concludes with a lesson for appropriate attitudes and
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TABLE 1

SAMARITAN ELEMENTS PRODIGAL

CONTEXT | “This man welcomes sinners

i H H r)ll
Who is my neighbor? and eats with them.”

- ; SITUATION | Dire need; trapped; dying;
Beaten/half-dead; comatose B D e o)

j : alone with pigs;
Isolated; passed by (judgment| PERSONAL lllsolated, al . o
osr? otherspand religious pros) STATE nobody gives him anything

RECOVERY|{ Comes to senses and returns
to family/table fellowship;
continues to learn by

Aided by another who goes
extra mile; recipient of care

receiving
idarit PASTORAL | Inclusion
Solidarity petiiie
i tion
ing Outreach PASTORAL | Welcoming Recep
caring RESPONSE

LESSONS { Exemplary behavior and
warning about attitudes (older

brother)

Exemplary behavior and
warning about attitudes
(priests, etc.)

behavior. The context for the Samaritan story is th‘e question, “\yho is my
neighbor”’; the story ends with the injunction, “Go an‘c} do hket\)mie..
Acting as the Samaritan does, and not as those who passed yzl' 1?
offered to the hearers as a norm for conduct. The‘ context for the’Pro iga
Son story is a complaint by the Pharisees apd Scribes al?out Jesus practlc;
of welcoming sinners with table-fellowship. It ends with the sad story ';)
the elder son, who chooses to remain aloof and excluded from. family
celebration and fellowship because of a lack of welcome and forgiveness.
It emphasizes the attitude of the father as the proper way to reagt to
contrition and is Jesus’ response as to why he co'nducts hlms'elf as he oizls.
It is interesting to note that many recovering allcoho_hcs pef‘sona y
identify with the story of the Prodigal Son; they see in their own st(cj)rg .
of addiction and recovery the elements of lost dignity, of their need for
forgiveness and welcome, of their desire to reach out to others. This story



Rev. Oliver J. Morgan 49

of alcoholic recovery and its visioning by recovering persons has been

labelled a narrative of “degradation to transformation”’ (Morgan, 1992).

Many also identify with the Good Samaritan, although the reaction of one

mod : >
minizgly :}ilastor, John Paul 1I, is perhaps more telling for the church’s

Very often, when thinking of the victims of drugs and alcohol-gener-
ally young people, though their spread among adults is a source of
growing concern-I am led to recall the man in the Gospel parable
who, when assaulted by criminals, was robbed and left half dead
?long the road to Jericho. In fact, these, too, strike me as people ‘on a
journey’ .WhO are searching for something in which to believe in
order to live; they instead run up against the merchants of death who
assault them with the allurement of illusory freedoms and false ’pros—
pects for }}appiness. These victims are men and women who, unfor-
tunately, find themselves robbed of the most precious valués pro-
tound-ly wounded in body and in spirit, violated in the depth of, their
consciences and offended in their dignity as persons.

e Today, too, as in the Gospel parable, Good Samaritans are not
lacking who, with personal sacrifice and sometimes at a risk to

themselves, are able to “b . " at a1
(1991, p. 8) € to “become the neighbor” of those in difficulty.

IMPLICATIONS

In examiping biblical norms for alcohol use, a wider context for such
use, and guiding narratives that have been associated with pastoral con-
cern for abusers, a coherent theological picture emeiges. We have ex-
F_lorled 216 d'irnensions of this picture above. As a way to c.onclude, some
r;r;; ];Z i ;(2;31:. on the practical implications of this picture for ministry
~ First, in relationship to the church’s proclamation, while abstinence
from alcohol use is certainly allowed in the biblical View it seems clear
that t}lere is a solid biblical basis for tolerance of moderate ;lcohol use and
for dis-approbation of abuse, rooted both in biblical norms and in a wider
th‘eology O.f stewardship and rightly ordered use of created gifts. The place
of a creation spirituality (Shalom), a modern view of theol.ogical an-
'thropo_logy (tmago Dei), and the role of rightly-ordered, balanced living 42
including the virtue of sobriety, is recovered in this perépective ®

The al?llse of alcohol-including the most extreme form z.md conse-
quence of abuse, namely alcoholism-is a disordered behavior. While it hias

J
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been useful to adopt a “disease” model for addiction, a more contempo-
rary focus on the “disorder” of abuse as well as addiction may be more
appropriate. Such a focus would adopt a view of abuse as “disordered”
and sinful, to be excluded from Christian living, as Paul suggested. This
focus could also provide a needed corrective to the one-sided presentation
of addiction as a simple medical matter, creating a legitimate “place at the
table” for ministry to the addicted and the role of such spiritual practices
as moral inventory, confession, forgiveness, and reconciliation (see Patton,
1993).

Second, the biblical view revives an important element in the church’s
stance, and the clinical theologian’s atfitude, toward abusers and alcohol-
ics. The wider biblical context states that ALL human persons resist or
deny the full blessing and dignity of their creation. Each person, as sinful,
rejects the call to communion with God and the role of steward toward
creation; each struggles with egoism and idolatry. Yet, the form this
struggle takes is variable. Alcohol and other drug misuse is only one form
for such resistance. Consequently, as several denominational statements
suggest, the appropriate pastoral stance is solidarity with abusers and
alcoholics, as well as with those who are affected by them.

Patton (1993) suggests that the previous “moralism” toward, and per-
haps even the modern “medicalization” of, addiction is an attempt by the
churches to split-off or scapegoat addicts as “other,” that is, as objectifica-
tions of external evil (pp. 173-174). Perhaps pastoral caregivers, too, are
susceptible to such a distancing attitude. However, adopting a stance of
inclusion and solidarity in the common struggle of humanity, along with
the sense that the struggle in this practical case has taken alcoholic form,
allows for abusers and addicts to be “one of us.” Such an attitude can
facilitate a pastoral response of “caring outreach” and “welcoming recep-
tion,” as seen in the gospel narratives of the Prodigal Son and Good
Samaritan. The role of these stories and others like them for preaching,
education, -and prayerful discernment in regard to the pastoral care of
abuse and addiction is yet to be fully explored.

Third, in terms of actual pastoral care, the biblical view suggests the
powerful role of “redemptive fellowship” (Apthorp, 1990; Johnson,
1973; NCC General Board, 1958). Here is a clear indication ot a unique
role for faith communities in meeting today’s call to action, mentioned at

the beginning of this paper.

Building a redemptive community is an ongoing process that takes
more than an annual chemical-education program. It is a ministry of
“raising the consciousness” of the congregation. It is a matter not
only of teaching people how to care but of providing them with the



Rev. Oliver J. Morgan 51

basis for caring. As long as there are people who feel that Jellinek’s
disease or drug addiction is a depravity, as long as there are parish-
ioners who insist that the drunkard or the druggie is a sinful degener-
ate responsible for his own troubles and should be cast adrift, the
very essence of reconciling love is negated. Our most successful
means of revealing that God cares and that we care is to be an
example of openness and compassion grounded not in personal opin-
ion but in biblical theology. Because people are looking for a
foundation on which to build their lives, because they are searching
for guidelines, we have the opportunity to provide a theological
toundation for caring that can change people’s attitudes and beliefs.
Just as there are positive attitudes that help a practitioner address
chemical dependency, so are there biblical principles that help the
minister convey the nonjudgmental attitudes so necessary to the
establishment of a redemptive community. (Apthorp, 1990, p. 182)

CONCLUSION

Chemical abuse and dependency are serious challenges in today’s
world. Few families are unaffected. Many individual lives are deformed.
Alcohol and other drug abuse threaten the cohesive fabric of all those
communities on which society and culture depend (for example, family).
Faith communities are not exempt.

While affected by this modern day “scourge,” communities of faith are
also called upon to contribute their unique resources to the struggle. Re-
flecting theologically on these issues and responding pastorally to affected
individuals, families and communities is a significant part of this contribu-
tion. In the process churches, synagogues, mosques and other houses of
worship may also become more of what they are called to be, namely,
“redemptive fellowships™ of believers in solidarity with wounded sisters
and brothers.

NOTES

1. Tillich, P. (1948). The shaking of the foundations. New York, NY: Charles
Scribners’ Sons.

2. For the purposes of this article, it may be useful to remember that Merle
Jordan often refers to the role of the pastoral psychologist as that of “clinical
theologian” (Jordan, 1986), while Schlauch (1995) emphasizes the important
clinical role of “theologizing” by using the term “theologian of care.”
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3. The abuse of alcohol and other drugs on college campuses is both alarming
and widespread. See Wechsler et al. (1995) and Willimon and Naylor (1995).

4. For helpful explorations of the interplay of these domains and their dynam-
ics from a pastoral viewpoint, see Furniss’ exploration of the individual-society
nexus in The social context of pastoral care: Defining the life situation (1995) and
Graham’s examination of the psycho-systemic perspective in Care of persons,
care of world (1992). Clinebell (1992) speaks of the need to integrate the individ-
ual and the systemic in pastoral work; my view of alcohol abuse and addiction on
U.S. college campuses is informed by his description of “spiritual and value
pathologies™ that require psychological and theological perspectives for healing.

5. The clinical-theological notions in this paragraph-namely, “taking on the
gods,” use of clinical “listening perspectives,” and “operational theology”-will
be familiar to the reader through Merle Jordan’s major book (1986), Taking on the
gods: The task of the pastoral counselor.

6. Jordan (1986) speaks of “twin” or “double idolatry> as the mirrored images
of a psychic idol (false ultimate authority) and a distorted self. In alcoho! abuse
and alcoholism the god is in the bottle, and its mirror image is a willful/shame-
filled self, sometimes described as “his majesty, the baby” (see Morgan, 1992).

7. This dialogue of experience, theological perspectives, and secular-scientific
ways of thinking is similar to the method of practical theology proposed by
Browning (1991) and others. This method grounds the work of the present paper.
Some concrete results of this work can be seen in the reports of the President’s
Task Force on Alcohol Abuse, University of Scranton, avajlable under the title
Building a community that matters (1993). See also my own exploration of this
method in reference to pastoral instructions on chemical abuse and dependency
from the American Catholic bishops (Morgan, 1997).

8. Some of those whom I have had the privilege to speak or correspond with at
length include: Dr. Herbert Kleber, Judge Reggie Walton, Ms. Kay Coles James
and Atty. John Littel of the Office of National Drug Control Policy; Drs. Gail
Milgram, David Berenson, and Alan Berkowitz in the scholarly community;
Pastors David Works, John Hancock, John Soleau, Roger Svendsen, and Trish
Merrill among others involved in prevention from the faith community. I am
grateful to each for his/her contribution to my thinking about issues in this paper.

9. Schlauch (1995) states: “Theology can thus be considered integral to the
identity of the pastoral clinician and to the praxis of pastoral clinical care. Theolo-
gy-as language, reflection, and theory-informs our understanding of who we are
and what we do” (p. 17).

10. Poling and Miller (1985) were cxemplars among. those calling for this
“revival” of practical theology as a discipline. A number of texts that represent
this movement include: Browning (1991), Gerkin (1984, 1991), Groome (1987),
Jordan (1986), Patton (1983, 1990, 1993), Schlauch (1995), and Whitehead and
Whitehead (1981).

11, Retrieving a sense of the explicitly pastoral and theological ground of their
work has been a critical element in this movement among pastoral clinicians.
Many have learned anew the importance of exploring the connections between
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practice and theology; of continuing to delve into one’s own .ife, experience, and
implicit (“operational”) theologies, as these ground and shape one’s care; of

prayerfully exploring the depths of one’s caring with the help of Scripture and

normative religious texts and metaphors so that deeper meanings can be illumi-
nated; of engaging in communal, ecumenical, and interdisciplinary dialogue
about the understandings and emerging meanings that shape, and are shaped by,
pastoral-clinical work (Jordan, 1986; Patton, 1990, 1993; Schlauch, 1995).

12. One pastoral counselor (Apthorp, 1990) states directly that, while there is
“no question there has been an ecumenical expression of the Church’s concern”
historically regarding chemical abuse and addiction, nevertheless “the religious
sectors’ influence, regrettably, has been inconsequential”” (p. 177).

13. Recent public policy discussions about the “drug war” by General McCaf-
frey, the new “czar,” and others continue to echo the theme of a need for spiritual
and moral vision. On Meet the Press (Sunday, April 28, 1996) Gen. McCaffrey,
Senators Biden and Hatch, and Congressmen Rangel and Zeliff spoke eloquently
to this point.

14. A number of writers in the field of addiction and prevention echo similar
themes about the church’s role. The Rev. David Hancock, a Presbyterian pastor
and President of Prevention of Alcohol Problems, Inc. in Minnesota, believes that
“if the church is going to help people know the truth about alcohol so that they
can make wise decisions about its use and nonuse, it should not be afraid to offer
some suggestions, some principles or guidelines. . . . [The church must] help its
people examine some of the ethical, moral, and spiritual dimensions of alcohol
and drug use” (1984). Apthorp believes that parishioners “need us to interpret the
issues of chemical use, misuse, and abuse in light of theology that has a practical
application to their lives” (1990, p. 18). Kellerman (1980), describing alcohol
abuse and alcoholism as “the largest single pastoral problem,” states: “The
Priest, the Pastor and the Rabbi have the real answers for those who suffer from
alcoholism, if they learn how to apply their basic knowledge and training to the
family and to the members of the Church or Temple” (p. 3).

15. This article suggests that the “unique” contribution of the churches in-
volves the development and proclamation of an approach to alcohol use and abuse
that is identifiably pastoral. A fully pastoral or practical theology, constructed in
dialogue with experience, normative religious sources, and secular-scientific
models of understanding, is in a position to engage collaboratively in addressing
the contemporary challenges and call to action outlined here. Such a practical
theology will be both interfaith and interdisciplinary, but it will also be identifi-
ably pastoral.

16. Johnson (1973) presents a detailed account of the involvement of the
churches in the social construction of alcohol abuse and alcoholism, beginning
with the Puritan colonies. His work describes the evolution and use of various
“models” of alcoholism, viz. moralistic, medicalized, etc. For other historical

accounts of church involvement, and the mutual shaping of alcohol ideology
between church and culture, see Bainton (1945), Conley and Sorenson (1971),
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Hancock (1982), Keller (1984), Morgan (1996), and the North Conway Institute
(1916;.) For several discussions of “problem drinking,” see Apthorp (1990), Ford
(1961), National Council of Churches of Christ in the U.S.A. (1973), North
Conway Institute (1977, 1986), Plaut (1967), Wood (1979). It shot_Jld .be noted t!lat
much of the difficulty involving high school and collegf: age drmkmg a.nd drug
use fits within the paradigm of abuse rather than addiction (see Willimon &
Naylor, 1995). . _

18. “Attitude” here has to do with the pastoral-clinical stance of caregivers
toward those they serve. It functions as “a gyroscope or leps tllll'Otl’gh which a
person guides and shapes his [sic] qharacteristiz.: way of experiencing (Schl_al{ch,
1995, 77). The clinician expresses her personality, hl.st‘ory, edfjcatlor'l a‘nd training,
commitments, and primary beliefs in the pastoral-clinical attntude_; it is an essen-
tial element in the clinician’s quality of presence and in the hsealmg process. A§
Schiauch (1995) states: “Healing is occasioned when a sufferlrllg person experi-
ences the clinician’s commitment, acceptance, hope, as those virtues are present
in who and how they are-in their pastoral clinical attitude” gp. 103). .

Addressing one’s pastoral-clinical attitude is important in deal'm'g with abys-
ers, addicts and affected others. ALL pastoral caregivers bring implicit theologl_es,
experiences and root metaphors to the pastoral task (Patton, %990); many bring
potentially unhelpful viewpoints to their care with‘ alcohol mis-users (Han(_:o_ck,
1984, 1982).' Helping caregivers to examine their own at.tltl'Jdes and. g}lldlng
metaphors, their guiding “presumptions” within a ]arg.er, Christian z}nd blb.llf:a]ly-
based perspective is an important, potentially corrective, undertaking (Lininger,
1993). - - .

19. Perhaps the clearest statement of the utility of the “medical® or dl_sease
model of alcoholism is given in Drew (1986). Some flavor of the current discus-
sions, which challenge the value of this model and searcq for greater personal
responsibility for abusive behavior, can be gathered by reading Ifeele (1989). _

20. A recent and important contribution to theological reflection on the experi-
ence of alcoholism and recovery is Linda Mercadante’s (1996) Victims and sin-
ners: Spiritual roots of addiction and recovery. . . .

21. Regarding important texts for an understandlpg of the current dlscuss.lon
around “method” in pastoral counseling and practical theology_see Browang
(1991), Gerkin (1984), Graham (1992), Patton. (1_990), .and Poling and Miller
(1985). For a Roman Catholic perspective on this dlscu§510n see Groome (1987),
Guider (1995), Morgan (1997), and Whitehead and Whitehead (1981).

22. Where Browning speaks of “strategic’ action, Coulure (19?1) uses the
notion of “transformative practice” as the goal of pastoral-theo_loglcal method.
Others have called this “God-praxis” (Chung, 1990) or “prophetic pastoral prac-

ice” (Gerkin, 1991). .
e 23.( An examinaZion of this “practice-theory-practice” (Brown!ng,' 1991) or
“instrumental” (Gelpi, 1994) methodological structure, as an elucndatlc_)n of’fhe
method suggested by Vatican I in its phrase “reading the signs of the times,” is
given in Morgan (1997).
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24. From a Catholic theological viewpoint, such an inquiry is one way to
r'espond to the call of Vatican Council II, that is, “scrutinizing the signs of the
times [in this instance, abuse and addiction] and interpreting them in the light of
the Gospel.” See Morgan (1997).

2?. For scholarly and ecclesiastical statements regarding this “consensus,” see
Hewitt (1980), Merrill (1994), the North Conway Institute (1967), Preisker
(1985), Presbyterian Church, U.S.A. (1986), Svendsen (1987a and b).

26. The TECAP Statement (1965), one of the more ecumenical statements on
the subject of alcohol use and misuse, states this succinctly:

God’s gifts to man [sic] put him under obligation to use them responsibly.
They are means for his fulfiliment and for the realization of responsible
community. Man is a steward of the creation in his own body and is called
to be a loving neighbor among neighbors. He has not only a natural
self-love and a love and dislike of others, but he has duties to self and to
others under God. The right use of alcohol must therefore be placed in the
context of God’s gracious gifts, the conservation and enhancement of his
creation, the functions and vocation of man, his moral and spiritual
grow"th, and his ministry to his fellow man and to society. Such a context
requires personal and social discipline. (Quoted in North Conway Insti-
tute, 1967, p. 24) .

27. The Presbyterian Church, U.S.A. states the matter succinctly:

The consumption of alcohol is not itself a sinful act. Drinking of wine is
described without condemnation throughout the Bible. Alcohol abuse,
however-the use of alcohol in a manner that invokes harm or the risk of
!mrm to oneself or others-is sinful in its violation of Shalom. Intoxication
is uniformly condemned in the Scriptures as a misuse of alcohol that
damages one’s relationship to God, to others, and to society, (1986, p. 34)

. 2.8. Others from within the pastoral care traditions of the churches have made
similar observations. See Jordan (1986), Wilfred Daim (1963), and Thomas Mer-
ton_(1984). For a study of a Catholic theological anthropology, based in the imago
Pel and the call to communion with God and relationship to others, and elaborat-
ing the dangers posed by alcohol and drug abuse, see Morgan (1997). Pope John
Paul IT is very clear that the abuse of alcohol and other drugs is a spiritual issue;
tl}e)_/ “frustrate the person precisely in his or her capacity for communion and self-
giving” (1991, p. 8).

29. Clinebell’s thesis here is well-known and is also summarized in Hewitt
(1980). However, Clinebell’s approach to this line of discussion, regarding the
essential dignity of persons and the relation to a “moral” stance regarding usgand
abuse of alcohol, is important to remember. He quotes Fr. John C. Ford, S.J,
professor of Catholic moral and pastoral theology, as saying, “One must ’neve;
approach an alcoholic on the basis of what is usually called ‘morality’.”” Then
Clinebell comments: ’

Anyone who has c!ealt in an insightful manner with even one alcoholic can
vouch for the validity of this statement. From a practical standpoint, to
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moralize with an alcoholic is the ultimate in counseling futility.

However, it is essential that a minister be clear in his fsic] own mind as
to what the ethical problems are in alcoholism. This is not simply an
exercise in the theory of ethics, but has definite practical implications. For
whether an individual is aware of it or not, his relationship with alcoholics
will be influenced by what he believes in his heart concerning this basic
question. (Clinebell, 1968, 167)

30. Clinebell echoes Ford (1961) here, who writes from within the Roman
Catholic community and in concert with the teachings of Thomas Aquinas. In
What about your drinking? (1961), Ford gives the fundamental moral argument
against drunkenness:

... a man [sic] deliberately and without necessity deprives himself of the
use of reason, to a greater or lesser degree, by drunkenness. This use of
reason is the greatest gift of God to man, and it is the mark that distin-
guishes man from the rest of visible creation. To extinguish deliberately
and violently or dim notably the light of reason is a kind of self-mutilation.

Christians do not believe that man is master and owner of his own body
and mind, to do with as he pleases. He is a steward, who is obliged by the
terms of his stewardship to take care of his own health as the gift of God,
to respect the integrity of his physical members as the property of God,
and, above all, to preserve intact his own reason, lest he destroy within
himself the image of God. . . . Man is not at liberty. to do as he likes with
his own life, his own health, and his own reason. It is not permissible for a
human being to make himself incapable of acting like a human being,
(Ford, 1961, 79-80)

31. Apthorp (1990) states these themes succinctly:

From a theological perspective, the disease concept makes it clear that the
dependent’s primary relationship is with the chemical, not with God, not
with his own body, mind, and spirit, and not with family and friends.
Neither personal and social obligations nor work responsibilities take
priority over his dependence on alcohol, It is the insidious illness that
separates the victim from every aspect of his personhood and potential. As
man [sic] is created in the image of God, with an opportunity to actualize
that image in the fulfillment of his God-given potential, it is the nature of
Jellinek’s disease that such an opportunity is undermined by the use of
alcohol. Though the dependent may try to exercise control over whether or
not he drinks, he has no control over the harmful effects that separate him
from God, self, and others. (1990, pp. 73-74)

32. Two of the best known, contemporary writers on addiction from a psycho-
spiritual perspective also use this language of idolatry. M. Scott Peck (1993,
1995), in speaking of addiction as a “sacred disease,” sees this idolatry both as
destructive and as a potentially helpful “yearning” that can lead one to God, once
the direction of the addict’s personal spiritual journey is corrected. Gerald May
(1988), however, is both more eloquent about the notions of human dignity,
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rfalationship, .attachment and idolatry, and equally direct about the spiritual poten-
tial that can lie within our addictions:

While repression stifles desire, addiction attaches desire, bonds and en-
slaves the energy of desire fo certain specific behaviors, things or people.
These objects of attachment then become preoccupations and obsessions;
they come to rule our lives. . . . ’

. Moreover, our addictions are our own worst enemies. They enslave us
V\tlth chains that are of our own making and yet that, paradoxically, are
virtually beyond our control. Addiction also makes idolaters of us, all
beca.use it forces us to worship these objects of attachment, thereby pre-,
venting us from truly, freely loving God and one another. . . . Addiction
then, is at once an inherent part of our nature and an antagonist of ou;
nature. It is the absolute enemy of human freedom, the antipathy of love.
Y<'3t, in still another paradox, our addictions can lead us to a deep appreci-
ation of grace. They can bring us fo our knees. (pp. 3-4

3.3. Here FO{? is following the traditional Thomistic view of alcohol use and its
retlanon to the “humanum.” Writing in Whar about your drinking? (1961), Ford
gives the fundamental moral reason against drunkenness:

-+ - a man [sic] deliberately and without necessity deprives himself of the
use of reason, to a greater or lesser degree, by drunkenness. This use of
reason is the greatest gift of God to man, and it is the mark that distin-
gunsh.es man from the rest of visible creation. To extinguish deliberately
and VIQIeptly or dim notably the light of reason is a kind of self-mutilation.
Ch{lstlans do not believe that man is master and owner of his own body
and mind, to do with as he pleases. He is a steward, who is obliged by the
terms of his stewardship to take care of his own health as the gift of God
to respect the integrity of his physical members as the property of God’
zulld, above :all, to preserve intact his own reason, lest he destroy withir;
hfmself t}‘le image of God. . .. Man is not at liberty to do as he likes with
Els ownblnfe, his own health, and his own reason. It is not permissible for a
uman being to make himself incapable ing li ii
(Ford. 1061 570,50) p of acting like a l}uman being.

For Thomas (Summa Theologia, I, ii, q. 149, art. 2) alcohol had a unique ability
to threa.ten reason and so its use is governed by a special virtue related to temper-
ance, viz. “sobriety.” In the use of all drugs, and basing his approach on the same
p_rmmple, Ford cobbled together the term pharmacosophrosyne, the “virtue of the
rl_ght use of drugs” or “drug sense.” For discussion of Thomas® and Ford’s
viewpoints, see Ford, 1959 and 1961.

3’4. This is the root meaning of the term “addiction,” that is, a handing over of
one’s self, a “fastening” or “devotion” of the heart to another person or object
S‘See %bster's New International Dictionary of the English Language). 1t is this

fastening of the heart” to a creature and the preference of créated things to God’s

own will that is the lived definition of idolatry (Clj ; i ;
Tordan, 1986), idolatry (Clinebell, 1968; Daim, 1963;
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Jordan’s major work (1986), entitled Taking on the gods: The task of the
pastoral counselor, was the thematic underpinning of the conference at which this
paper was first presented: “ ‘Taking on the gods’: A Conference in Honor of
Merle R. Jordan.” Boston University and The Danielsen Institute, May 11-12
1996. Boston, MA.

35. Here is another way to conceptualize the notion of idolatry from the work
of Daim, Jordan and others, namely, the addictive process of absolutizing ordinary
attachments.

36. One important element in this reflection is the engagement between the

“situation” or “problem’” encountered in practice and multiple sources of defin-
ing or interpreting the situation that are available to the pastoral actor/practical
theologian. Through a mutually informing engagement between situation and
sources, the goal is (a) clearer grasp of the pastoral or spiritual nature of the
situation, that is, a fully “pastoral diagnosis,” (b) a deeper understanding of the
meanings and implications of the situation, as a pastoral or ecclesial problem, and
the challenges it presents, and (c) better guidance for pastoral practice. This is the
essence of the practice-theory-practice method of practical theology (Morgan,
1997).
37. Whitehead (1987, in Mudge & Poling) and others speak of a “correlational
method”” for practical theology in which there is imaginative interplay among the
Christian traditions, cultural information, and personal or communal pastoral
experience.

38. Speaking from the context of a Latin American liberation theology para-
digm in which the Exodus narrative has contributed to ““the emergence of a
transformative ecclesial vision” (p. 22), Guider’s view of practical theology,
alluding to the work of Rahner, is instructive:

... practical theology begins where the social sciences conclude. Under-
stood as ‘that theological discipline which is concerned with the church’s
self-actualization here and now-both that which is and that which ought fo
be,” practical theology seeks to use theology to illumine a ‘particular
situation in which the church must realize itself in all of its dimensions’.
(1995)

39. 1t is important for counselors and pastoral theologians to be reflective,
critically and imaginatively, both about the metaphors we use and operate from, as
well as about the experiences that undergird them. These metaphors can liberate
our imaginations or bind and narrow them. Ongoing reflection about actual pasto-
ral-clinical practice may help to reveal and explore these metaphors. See Patton
(1990) for a methodology of examining these personalized, experience-based
metaphors. .

40. Whitehead (1987), referring to Tracy, refers to the “working canon” used
by pastoral caregivers or faith communities.

41. See also John Paul’s homily (1986) at the Italian Solidarity Center for the
rehabilitation of drug addicts for his connection of the Samaritan story and the
ministry of caring.

42, Here is a role for a Christian spirituality of right behavior, namely virtue
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theory, in a full theological anthro i
5 pology. Ford (1961) reminds us of its i -
tance, in the context of relationship to God and our cregtion as humarcl)' 1 fmper

‘Practicing 'virtue’ seems like a rather old-fashioned and pious phrase, but
the word virtuous originally meant ‘befitting a man’ [sic]. It remains’true
today that the only way we can act like human beings, the only way we can
reach the goal that God has set for us, is by practicing’virtue. (p. 49); (

REFERENCES

Albt;:;i, ,Etlze Ele 282). T llfz theologfcal and psychological dynamics of transforma-
B521501) overy from the disease of alcoholism. (University Microfilms No.
Apiorp,.S.P. (1991?. The raising of Lazarus. In Evangelical Lutheran Church in
: me.rlca, Addt.ctlon, grace, & healing: Images for healing (p. 9). Available
rom: Evangelical Lutheran Church in America/Division for Congregational
A Il,lfe (1-800-638-3522, ext. 2564). ¥
thorp, S.P. (1990). jti i
pPA; llj\/[ >t él'szO) Alcohol and substance abuse, Second edition, Harrisburg,
Bamto_n, RH (1945.). “The churches and alcohol.” In Alcohol, science, and
E‘O;le[); Twenty-nine lec'tures with discussions as given at the Yale Sulmmer
chool of Alcohol Studies (pp. 287-298). [Quarterly Journal of Studies on
Alcohol]. New Haven, CT.
Barry, W.A. ! 7 ir
A)\/, A 5.1993). God'’s passionate desire and our response. Notre Dame, IN:
Browning, D.S. (19 ‘acti i
Fome%s, (1991). A fundamental practical theology. Minneapolis, MN:
Brueg%emann, W. & M.inear, P. (1983). The bible and alcohol and drugs: A study
s guide, Youthé/lagazme, 10 Pelham Parkway, Pelham Manor, NY 10803
rueggemann, W. (1993). Texts under negotiation: ible :
c un;zgination. Minneapolis, MN: Fortressg.'o vton: The bible and postmodern
arroll, S. (1993). Spirituality and purpose in life i i
- o Studivs on Ao P 297-3% 1‘p in life in alcoholism recovery. Journal
ung, HK. (1990). Struggle 10 be 1/ in: Intr ] 1 K
.meomgy. New Yok NY‘;g()rbis_ te sun again: Introducing Asian women’s
C“;::gl,l;; OP(I{.JI. (1?92). Looking back, looking ahead: Toward an ecological-sys-
s o el for pastoral care and counseling. Journal of Pastoral C are, 46(3),
+ Clinebell, H.J. (1968). The or "
, HJ. . pastor and drug d : i
Council ot ). rug dependency. New York, NY: National
Clnf)ebell, HJ (1965). U/fderstanding alcoholism. [An aduit fellowship series
Cz;x;;selscstlhoanImllt].dAvallable from: General Board of Christian Social Con-
ot the Methodist Church, 100 Maryland i
20002 [Orgen e Titgo) aryland Avenue, N.E., Washington, D.C.
Clinebell, H.J (1956/1968). Understandin ]
vell, . X g and counseling th 1
religion and psychology. Nashville, TN: Abingdon.e s the alcoholic through

60 JOURNAL OF MINISTRY IN ADDICTION & RECOVERY

Conley, P.C. & Sorensen, A.A. (1971). The staggering steeple: The story of
alcoholism and the churches. Philadelphia, PA: Pilgrim.

Corrington, 1.E. (1989). Spirituality and recovery: Relationships between levels
of spirituality, contentment, and stress during recovery from alcoholism in
A.A. Alcoholism Treatment Quarterly, 48(3), 305-316.

Couture, P. (1991). Blessed are the poor? Women's poverty, family policy and
practical theology. Nashville, TN: Abingdon.

Daim, W. (1963). Depth psychology and salvation [trans. and ed. Kurt F. Rein-
hardt]. New York, NY: Ungar.

Doehring, C. (1995). Taking care: Monitoring power dynamics and relational
boundaries in pastoral care and counseling. Nashville, TN: Abingdon.

Drew, L.R.H. (1986, Spring). Beyond the disease concept of addiction: Drug use
as a way of life leading to predicaments. Journal of Drug Issues, pp. 263-274.

Ecumenical Council on Alcohol Programs (TECAP). (1966, January). The TE-
CAP Statement. A consensus statement of the Interfaith Steering Committee
on Alcoholism. Boston, MA. Available from: The North Conway Institute, 14
Beacon Street, Boston, MA 02108.

Ecumenical Institute. (1966, May 4-6). Alcohol: A Christian responsibility. State-
ment of Consultation among representatives of the Department on Church and
Society of the World Council of Churches and the World Christian Temper-
ance Federation. Bossey, Switzerland.

Evangelical Lutheran Church in America (1991). Addiction, grace, & healing:
Images for healing. [Cooperative project of National Episcopal Coalition on
Alcohol and Drugs, Presbyterian Church (USA)/Presbyterian Network on Al-
cohol and Other Drug Abuse, Evangelical Lutheran Church in America, and
The Church of the Brethren Addictions Network.]

Ford, I.C. (1961). What about your drinking? [Previous title: Man takes a drink.}.
Glen Rock, NJI: Deus Books.

Ford, 1.C. (1959). “Chemical comfort and Christian virtue.” American Ecclesias-
tical Review, 141, 361-379.

Ford, J.C. (1951). Depth psychology, morality and alcoholism. Weston, MA:
Weston College Press.

Furniss; G.M. (1995). The social context of pastoral care: Defining the life situa-
tion. Louisville, KY: Westminster/John Knox.

Gerkin, C.V. (1991). Prophetic pastoral practice. Nashville, TN: Abingdon.

Gerkin, C.V. (1984). The living human document. Nashville, TN: Abingdon.

Graham, LK. (1992). Care of persons, care of world. Nashville, TN: Abingdon.

Groome, T. (1987). “Theology on our feet: A revisionist pedagogy for healing the
gap between academia and ecclesia.” In L. Mudge and J. Poling (Eds.),
Formation and reflection (pp. 55-78). Philadelphia, PA: Fortress.

Guider, M.E. (1995). Daughters of Rahab: Prostitution and the Church of Libera-
tion in Brazil.

Hancock, D.C. (1984). The Church and alcohol: The Church can no longer ignore
a major destructive force in society. Available from: Prevention of Alcohol
Problems, Inc., 4616 Longfellow Avenue South, Minneapolis, MN 55407.



Rev. Oliver J. Morgan 61

Har;czckj, E.C. (1982). *“Alcohol and the Church.” In E.L. Gomberg, H.R. White
31515 3. . Carpenter (Eds.), Alcohol, science, and society revisited ( ’
Hew'n- T?g) Ann Arbor,. MI: University of Michigan Press. P
v [1/ , d (1980). A biblical perspective on the use and abuse of alcohol and
naz}e))ep;zr/:gs. Ptastfo;zlll Care Council on Alcohol and Drug Abuse, North Caroli
ment of Human Resources. Available from: North C roli i
; “c_)n /Qk;gizhsm, P.O. Box 6007, Greenville, NC 27834 wrolina Council
ellinek, E.M. (1947). Recent trends in alcoholism i
‘ and in al i
; lQum terly Journal of Studies on Alcohol, 8(1), 1-42. " eicohol consumption.
0 ElaPau.lt I (‘1991). Dryg addiction and alcoholism frustrate the person’s very
¢ cﬁf}g; év Sor con;z)mmzon and self-giving. Proceedings of the Sixth International
nce on Drugs and Alcoholism Against Life (Dolenti ]
Organized by the Pontifical Council f ( e to Heattn o
. or Pastoral A
; Workers. Vatican City, November 21-23, 1991, 1 Asistanee o Health Care
oh;oggujlolhln(lpii?,ﬁfun; 2.1). Drug addiction-Disease of the spirit. Homily of
. | Faul lla during concelebrated Mass at new headquarte
JOhIntzSn(l)lrz:n gillld(alr;%y:;;?enlter. Rome, Italy. In The Pope Speaks, 31 (g) ;O;S;(;)Sr the
, B.H. . The alcoholism movement in Ameri ' iy in cult
: . _ : ica: A study in cultural
tnnovation. Ph.D. dissertation, Universit inoi )’ ian
_[Dissertation Abstracts No. 74-5603], rety of flinos at Prbana-Champaign.
JOJIE;niCt?:?g)t::tselon(loélsglczll]oljsm of the Protestant Episcopal Church in the
S. - Aleohol, alcoholism, and social drinki i
. o, ) ing. Avails
Jorgrqonm.]\'drl}f I\(I;);t8h6)Co]r‘1v}/(ay Institute, 14 Beacon Street, Boston MAgO21(‘)/g]l']ble
an, M.R. . Takin : , ‘ '
Nashviie. <ot Abingdof on the gods: The task of the pastoral counselor.
Keller, M. (1984). Drinkin eligi i
3 . g and religion. Available from:
« Institute, 14 Beacon Street, Boston, MA 02108, ® Hrom: The North conway
el;;mlix n,tJ Ll (1980). Alco{zolism.' A guide for ministers and other church lead-
par.tmzsto(l)z; I(HIZ‘are CoIl{mcd on Alcohol and Drug Abuse, North Carolina De-
. uman Resources. Available from: North Carolj i
« idcohohsm, P.O. Box 6007, Greenville, NC 27834. wolina Council on
estt:lrt,e ﬁgﬁ (&){95:}91(; (lj)ctobter ]1)9) The faith community and the war against drugs
eputy Director for Demand Reduction, Offi ional
Drug Control Policy (ONDCP). Avai i v Tt
. Available from: i
] 14 Bezoon Strcet, Bocon, MA)021()8_ e from: The North Conway Instltufe,
opas, J. (1994). Sacred identity: i
pus, 3. u(list. ). Sacred identity: Explos ing a theology of the person. Mahwabh,
Lm(x]relgsef,’ II’IJIDR(}Q%? “Pastoral counseling and psychoactive substance use disor-
. : J. Wicks and R.D. Parsons (Eds.), Clinical handbook of pastoral
v flounse 113”_?' (volume 2 (pp- 543-576). New York, NY: Paulist
athews, E.J. (1970). Drug abuse: S ommunity acti
The North Conwiy e twmmons to community action. Boston, MA:
May, G.G. (1988). Addiction & er
» 0.0 X ¢ grace: Lov ity i ]
addictions. San Francisco, CA:g Harf)eré)ollfi:s’.l @ spirituality in the heating of

62 JOURNAL OF MINISTRY IN ADDICTION & RECOVERY

Mercadante, L.A. (1996). Victims and sinners: Spiritual roots of addiction and
recovery. Louisville, KY: Westminster John Knox.

Merrill, T. (1994). Committed, caring communities: A congregational resource
guide for addiction ministries. Austin, TX: Project ADEPT, Texas Conference
of Churches. Available from: Project ADEPT, Texas Conference of Churches,
6633 Highway 290 East, Suite 200, Austin, TX 78723-1157.

Merton, T. (1984). The new man. New York, NY: Farrar, Strauss & Giroux.

Morgan, O.J. (1997). The U.S. Catholic Bishops’ instructions on chemical depen-
dency: A model of practical theology. Journal of Ministry in Addiction &

‘Recovery, 4(2).

Morgan, O.J. (1996). The churches and alcohol in historical perspective. Unpub-
lished manuscript.

Morgan, O.J. (1995). Recovery-sensitive counseling in the treatment df alcohol-
ism. Alcoholism Treatment Quarterly, 13(4), 63-73.

Morgan, O.J. (1992). In a sober voice: A psychological study of long-term alco-
holic recovery with attention to spiritual dimensions. Dissertation Abstracts
International, 52(11), 6069-B. (University Microfilms No. 92-10480).

National Council of the Churches of Christ in the U.S.A. (1973). Problem drink-
ing: A report of the Task Force on Alcohol Problems. New York, NY: Author.

National Council of the Churches of Christ, General Board. (1958, February 26).
“The Churches and Alcohol. A pronouncement of the National Council of

Churches of Christ in the United States of America. Quoted in Alcohol and the
American Churches. Available from: The North Conway Institute, 14 Beacon
Street, Boston, MA 02108.

National Episcopal Coalition on Alcohol and Drugs. (1983). National and dioce-
san church policies on alcohol and drug usage and problem response. Avail-
able from: NECAD National Office, 876 Market Way, Clarkston, GA 30021.

North Conway Institute. (1986). Pastoral care of families including aleoholics
and problem drinkers. Available from: The North Conway Institute, 14 Beacon
Street, Boston, MA 02108.

North Conway Institute. (1977). Responsible decisions about alcohol: A report to
the churches. [23rd Annual Assembly]. Available from: The North Conway
Institute, 14 Beacon Street, Boston, MA 02108.

North Conway Institute. (1967). Alcohol & the American Churches. Available
from: The North Conway Institute, 14 Beacon Street, Boston, MA 02108.

Patton, J. (1993). Pastoral care in context: An introduction to pastoral care.
Louisville, KY: Westminster/John Knox.

Patton, I. (1990). From ministry to theology: Pastoral action and reflection.
Nashville, TN: Abingdon.

Patton, 1. (1983). Pastoral counseling: A ministry of the church. Nashville, TN:
Abingdon.

Peck, M.S. (1995). In search of stones: A pilgrimage of faith, reason, and discov-
ery. New York, NY: Hyperion.

Peck, M.S. (1993). Further along the road less traveled. New York, NY: Simon &

Schuster.



Rev. Oliver J. Morgan 63

Peele, S. (1989). The diseasing of America: Addiction freatment out of control,
Lexington, MA: D.C, Heath,

Plaut, T.FA. (1967). Alcohol problems: A report to the nation. [Cooperative
Commission on the Study of Alcoholism]. New York, NY: Oxford University
Press.

Poling, J.N. (1991). The abuse of power: A theological problem. Nashville, TN:
Abingdon.

Poling, J.N. and Miller, D.E. (1985). Foundations for a practical theology of
ministry. Nashville, TN: Abingdon, ‘

Preisker, H. (1985). [“Drunkemzess”]. In G. Kittel (Ed.), T/ heological dictionary
of the New Testament, 1V (pp. 545-548). Grand Rapids, MI: Eerdmans.

port: Alcohol and other drugs, the February 1992 Presbyterian Panel. Avail-
able from author at 100 Witherspoon Street, Louisville, KY 40202-1396,

Presbyterian Church (U.S.A). (1986). Alcohol Use & Abuse: The social and
health effects. [Reports and Recommendations by The Presbyterian Church
(USA), 198th General Assembly]. Available from: Office of Health Ministries,
Social Justice & Peacemaking Unit, 100 Witherspoon Street, Louisville, KY,
40202-1396. :

Presbyterian Church (U.S.A)) and Presbyterian Network on Alcohol and Other
Drug Abuse (1990). The congregation: A community of care and healing,
Third Edition. Available from: Social Justice and Peacemaking Unit, Office of
Human Services, 100 Witherspoon Street, Louisville, KY 40202-1396.

Schlauch, C.R. (1995). Faithful companioning: How pastoral counseling heals,
Minneapolis, MN: Fortress.

Shalanski, I.J, (1991). What do you hear? A listening perspective model for
alcoholism treatment. Alcoholism Treatment Quarterly, 8(3), 15-30.

Smith, R.L. (1994), AIDS, gays, and the American Catholic Church. Cleveland,
OH: Pilgrim.

Svendsen, R. (1987a). Chemical health: Program topic. Reprinted from Rejoice!
We are one. Augsburg Publishing House. Available from: Minneapolis and St.
Paul Area Synods’ Joint Committee on Chemical Health (Evangelical Luther-
an Church in America), 509 University Avenue, St. Paul, MN 55103.

Svendsen, R. (1986). Chemical health: A planning guide for congregations in
response to alcohol and other drug issues. Published by the Division for Life
and Mission in the Congregation of The American Lutheran Church, Interfaith
Center for Health Issues, Minneapolis, MN: Augsburg.

Svendsen, R. and Griffin, T. (1991). Alcohol & othey drugs: A planning guide for

congregations. St. Paul, MN: Heaith Promotion Resources [2829 Verndale
Avenue, Anoka, MN 55303].

64 JOURNAL OF MINISTRY IN ADDICTION & RECOVERY

i o d
ited States Catholic Conference. (1992). Communities of l1o€7e(.:fnc]1:£tlizzsagn
Umt;'bsmllrce abuse. A practical guide d‘eve‘loped by B(ish((])psted e T8O
f)omestic Policy and Internationalf POth,)f(f['JSe,C;SE lirlllb[?s}gﬁg 1 Dy fhe e
inistrative Board. Available from: Offic ' notion
éd?i?e::tr%t:;?ed States Catholic Conference, Washington, D.C. [Publica
er ,
o - X : toral
U 'If:d' gz:ftei]éatholic Conference. (1990). New Slavery, lnew aﬁ sedglizhépi?scom_
, essage on substance abuse. Pastoral message deve'o]p(} 1iZ e
m'tt e§ on International Policy and Domestic chna oN ():ICB) Ava,ilab]e
{lrzilo;ted by the National Conference of Cathgllc 'B]ShOLPI)fliEed State.s e
‘ ishi tion Services,
: Office for Publishing and Pro_mo' i
gg?ference Washington, D.C. [Publication No. £_104 X]. ers. Scranton. PA:
iversity of Scranton. (1993). Building a community that ma 5. Scramion, B
Unxezfl]o)rl Available from: Vice-President for Student Affairs, Gu
uthor. :
Center, University of Scranton, Scranton, PA 18510. o <iill in donial about
Wi hs]er,H et al. (1995, April 14). Too many college%aée S
eleOhél a'bllS& Chm"i(:‘[ehOfSH%g ?fggcll;m]’:je]z;ik ir-1 ;ninistry: Theological
Whitehead, J.D. and White ead, E.E. . cthod n
i isti try. New York, NY: Seabury . o
4 ﬁeﬂecuo\”:/{Il-’Ildag(Ii”;IS;;‘;grm’;"ﬁ ’(){995). The abandoned generation: Rethinking
Willimon, W.H. » TH. . |
higher education. Grand Rapids, MI: Eerdrr'lans. ' Christan approach o
Wi f 1.A. (1979). Personal responsible abstinence: 0111?\I e
o(; ’ ;.el;elztio;l of problem drinking. Bostqn, MA: The orh e titte
tll<epD A. (1977). The gospel of prevention. In The Nott/ away Instute
WO]rQe? or;sii)le decisions about alcohol: A report to the chuIr\Z' ;ezv).z e
ThepNorth Conway Institute, 14 Beacon Street, Boston, .



i
i
Lmemammmnn-mn-mnﬁmmmn————

- Stay informed! Suhcribe Today and
Save 10%, 20% or 30% on Your Subscription to

JOURNAL OF MINISTRY IN ADDICTION & RECOVER

YES! Please enter my subscription today to /‘
JOURNAL OF MINISTRY IN ADDICTION & RECOVERY! ,J
4

Q1vol: reg. $3500 - $3.50 (10%)
Q2 vols: req. $70.00 — $14.00 (20%)
O 3vols: reg. $105.00 — $31.50 (30%)

Your Price: $31.50
Your Price: $56.00
Your Price: $73.50

Q INSTITUTION: Q1vol: reg. $48.00 - $4.80 (10%)
Q2 vols: req. $96.00 - $19.20 (20%)

Q3 vols: reg. $144.00 - $43.20 (30%)

Q1vol: reg. $140.00 - $14.00 (10%)
Q 2 vols: reg. $280.00 — $56.00 (20%)
0 3vols: reg. $420.00 - $126.00 (30%)

Your Price: $43.20
Your Price: $76.80
Your Price: $100.80

Your Price: $126.00
Your Price: $224.00
Your Price: $294.00 &

monoy

§
E
i
i
i
E O INDIVIDUAL:
i
i
i
i

Q LIBRARY:

oo

Rales In U dollars, (Published biannual. 2 issues per volume)

PLEASE COMPLETE INFORMATION BELOW OR TAPE YOUR BUSINESS CARD INTHIS AREA.

i

4

:

i NAME —_
i

I

i

I

INSTITUTION

ADDRESS,

CITY\ STATE ZiP
—_

COUNTRY.

TELEPHONE FAX -

E E-MAIL
E May we use your e-maj) address for confirmations and other types of information? { ) Yes ( ) No
E ppreciaie receivi

y
We 3 €ceiving your e-mail address and fax number, Haworth would like to e-mait or fax special discount offers 1o you, as a pref
customer. Wa will nevar share, rent, or exchange your e-mail address or fax number, We regard such actions as an invasion of your priv

Q e ME LATER (35 service chalrjge will be added)
(Bill-me option avallable on US/Cana iarvMexican orders only; not availabla on Individual orders or subscription agencies)

Signature

E O PAYMENT ENcLOSED: $ :

g (In Canada: add 30%; Quiside US/Canada: add 40%; Canadian residents: add 7% GST aiter poslage and handling. <
Paymant by check or money order must be in US or Canadian dollars drawn on a US or Canadian bank.)

Qe MY CREDIT CARD: QVisa O MasterCarg OAmex QDiscover Q Diners Club

Account Number Exp Dale\

Signature
May we keep your credit carg information on file for future purposes? We will keep this information confidential. ( ) Yes ( ) No

E * Librarles; Agency orders accepted; discount specilically * Individual orders and orders oulside US/Canada/Mexic
Intended for end user only (end-user address required), must be prepaid by personal check or credit card,

E Discounts good for new orders or reinstated subscriptions * 10% postage & handling charge Is included in joumat
only (Le. libraries must nol have subscribed for 2 years) subscription rates,

i Discounts are not available on renewals, Discounts are not * Quiside US & Canada: Journals are mailed via consolic
avallable to subscription agencies. air mail, .

H * Payment must be in US or Canadian dollars by check or money * We will send you a subscription to the current volume.

. order drawn ona US or Canadian Bank, * Discounts do not apply to backvolumes, Discounts are

available only in US angd Canada.

¢ The Haworth Pastoral Press
An Imprint of the The Haworth Press, Inc,
Vo 10 Allce Street

Discounts are not available Inconjunction with any other ¢
Prices and discounts subject to change without nolice.

2 Binghamton, New York 13904-1580 UsA 698 ust

CLUB WELCOME!
VISA, MASTERCARD, DISCOVER, AMERICAN EXPRESS & DINERS

ORTH
CALL OUR TOLL-FREE NUMBER: l;?ﬂ%:gg\’ﬂ_lmday
US & Canada only / aam4%?_5é57
8 Ouislde Us/Conada: + 607~

: 1-800-895-0582
BN FAx YOUR ORDERTO US: 1
Eﬁleslvde US/Canada: + 607-771-0012
1 Us:
' |:] -MAIL YOUR ORDER TO
. Z:‘Iinfo@hawodhpressmc.com
- A

' R WEB SITE AT:
X:is;l)r:/(/)vlllww_huwonhpresslnc.com

hor,
t o you by title, author,
o erlLeI:-’ﬁ ﬂndy descriptlons, reviews,

The Haworth Press, Inc.

Visit our onfine catalog and s':ml,u:y\\mr(!, or subjec

and complete

tables of contents of books and journals
hllp://www.haworlhpresslnc.com .

t : .

éﬁ\g&%?nig?\?New York 13904-1580 USA
(Please fold, tape, and mail.) -

NO POSTA(

NECESSAF

IF MAILEL

IN THE

UNITED STA

0 2711
IRST-CLASS MAIL  PERMITN
DRESSEE
POSTAGE WILL BE PAID BY AD
THE HAWORTH PRESS INC

T
0 ALICE STREE )
1BINGHAMTON NY 13904-9981

| BUSINESS REPLY MAIL

” II
l ”ll”lll'll”ll“lll“llll||||l|||||lll”| 1
1

I



