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1) Introductory Entries.
Family for Western Churches.   Family refers to the social unit including those related by blood, adoption, or marriage and, by extension, to the Christian community of those related to one another through faith in Christ.  Tension between these two meanings creates ambivalence within the tradition about the family within Christianity.  Scripture and theology have been used to bolster several different forms of living.

The new family in Christ. Distinct from Hellenistic Jewish and Greco-Roman religions that sanctioned the home as one of the sites for prayer, education, and celebration of festivals, the Christian movement gradually shifted religious loyalty from hearth to extra-familial relationships.  In the Synoptic Gospels, Jesus subordinates kinship to discipleship (Luke 14:26; Matt 10:37) and declares those who do God’s will as “my brother and sister and mother" (Mark 3:33-35; Luke 8:19-21; Matt 12:46-50).  Over the next several centuries, martyrdom and monasticism led followers to reject family responsibilities for a more radical testimony.  Early Syriac Christianity identified celibacy as a higher religious calling than marriage and procreation. 

Hierarchical male-ruled families.  Other scriptures endorse marriage, children, and the patriarchal family.  Gospel texts reveal Jesus blessing wedding wine, welcoming children, and opposing divorce and adultery.  Biblical authors of the “household* codes” (Col 3:18ff; Eph 5:21ff; 1 Pet 2:11ff; 1 Tim 2:8ff; Titus 2:1ff) exhort subordinate family members (wives, slaves, children) in submission to their superiors (husbands, masters, fathers).  Reformation theologians reclaimed marriage as a religious calling and interpreted the codes as a definitive statement on the proper relationship between church and family.  The family became a "little church" with the father at the helm.

Egalitarian families.  Some scholars argue that early Christianity established communities of greater gender equality. Men and women gathered in "house* churches" that sometimes placed women in important leadership roles (e.g., Rom 16:3). Baptismal creeds leveled human relationships (Gal 3: 28).  The household codes in fact responded to disruptions caused by the new family ethos of the early movement.  Liberation* theology and progressive denominations confirm the importance of mutuality in marriage, shared responsibility for parenting, and support for a diversity of families as representative of basic Christian convictions.

Contemporary debate over the Christian family (see below) results from ambiguity in the tradition from the start.  Emphasis on freedom in Christ, priesthood* of all believers, and God as ultimate authority strain family loyalty.  At the same time, Christianity has long sanctioned committed marriage, procreation and care of children, and strong families.  Bonnie J. Miller-Mclemore
Family for Eastern Orthodox* Churches.  For Orthodox, the family is the context in which we work out our salvation* as children of God. In and through meeting the physical and psychological needs of its members, the family serves to nurture the souls of its members. The daily life of the family in the world serves to purify, sanctify*, and deify* its members in Christ as the church of the home.

The family, while within, and connected to, the world and broader culture, is oriented towards the Kingdom* of God. Orthodox understand family life as sacramental*; the Kingdom of God becomes a lived experience in the daily struggles of life;  the family is necessarily linked to the Eucharistic* faith community and finds its fulfillment within the Body of Christ. In and through the family, as the church of the home, we live out the call to live in the world as citizens of heaven. The family lives out the sacramental reality of Church in daily life through living out the Gospel mandate to love God and neighbor; it participates in missions, outreach, evangelism, education, hospitality, service to the poor, prayer, repentance, and ascetic practices. The vocation of the family is to nurture the souls of all members to seek first the kingdom of God and pursue righteousness in all interactions. The family finds it fulfillment as its members live as brothers and sisters in Christ within the Body of Christ.  In this sense, family is not necessarily limited to a particular structure or arrangement but can be comprised of a variety of relationships. Nevertheless Orthodox maintain the marital dyad as the center of the family and childrearing as a central purpose of family life. Within a hierarchy of love (see Trinity*, Orthodox) all members share an equality of persons while having distinct roles.  

The family is called to live in the world as the church of the home—a Christian community of love within a Christian community of love.  Philip Mamalakis
2) A Sampling of Contextual Views and Practices.
Family, Christian Views and Practices of, in Eastern Africa  is multi-local, multi-generational, multi-ethnic and multi-religious, due to migration, marriage and conversion, and marked by tensions between African cultural values and Christian teachings.  
While rapidly changing, Eastern African families are primarily socio-economic units sustaining the life of their members through socialization and multiplication.  Christian communities embody the same family values, multiplying their members and socializing them; like any African ancestor, Christ craves many descendants.  Yet tensions exist regarding reproduction; polygamy is anti-Christian and celibacy is anti-African.  Consequently, many profess Christian values but practice traditional African values.   

Eastern African values reinforce those scriptural teachings advocating hierarchically patriarchal family, heterosexual marriage, children, opposing divorce, and envisioning Christian communities as male-ruled families.  Yet, female headed households and churches emerge with the popularization of women empowerment programs and feminist theology (Gen 1:26-28; Matt 13:33-34; Luke 15:8-10; Gal 3:28).

Socio-economic strains and the breakdown of African cultural values rejected by Christianity engender a tragic neglect of familial responsibilities.  This crisis is to be attributed to missionary introduction of Christianity as a profession of faith in Christian values, including celibacy and monogamy, rather than as a way of life that upholds the economic welfare of all the members of the extended family according to East African values.    EUNICE KAMAARA
Family, Christian Views and Practices of, in Southern Africa.  Southern African societies can be divided into two groups: Matrilineal societies trace their descent from a common ancestress and patrilineal ones from a common ancestor*. Matrilineal examples include the Yao, Chewa, and Bemba of Malawi*, Zambia*, and Mozambique*. The husband settles in his wife’s village and does not pay “bride wealth.” The offspring of her marriage belongs to the wife and her kinsfolk. However, this arrangement does not mean matriarchy. In patrilineal societies “bride wealth” is paid by the husband to the family of the wife. The children and property of the family belong to the husband. Patrilineal examples include the Tumbuka, Tonga, Zulu, Xhosa, Shona, Tswana and Sotho of Malawi, Zambia, Mozambique, Zimbabwe*, Lesotho*, Botswana* and South* Africa.  Christian families simply continued these practices.  The Christian missionaries were against the (British) colonial governments’ introduction of the “hut tax” which forced men to labor in the colonial economy and to migrate to the cities and neighboring countries to look for jobs and raise money for the tax. In turn this caused the break up of many Christian families. Similar labor migration is also mentioned by the UN as a contributor to the spread of HIV infections in Southern Africa.  Isabel Phiri 
Family, Christian Views and Practices of, in African Instituted Churches (AICs) is conceptualized in both indigenous and Christian terms. In Africa, family as a lineage-ancestry system is the foundation for social, economic and religious life, provides identity, and affirms the worth and integrity of every individual. An AIC congregation becomes a surrogate kinship group, with the spiritual leader as its head. Each AIC views itself as a family, “God’s household”; faith in Jesus Christ, our Ancestor,  provides access to the Father in one Spirit (Eph 2:18-19; Gal 3:26; 6:10) and transcend ethnic, gender and class limitations (Gal 3:28). 

Tensions are evident.  AICs struggle to balance cultural values, Christian ideals and modernity.  Ethnic composition  hinders efforts to be a unified  “household of God.” While the lineage structure offers a sense of belonging, it may promote dependency.  Monogamy, the Christian ideal, is challenged by polygamy associated with traditional values and social and economic structures. Women have central roles in AICs’ leadership on scriptural basis but their functions are circumscribed by cultural prescriptions about gender roles.

It remains that AICs provide intense experience of community. Despite some limitations, Christian values embodied in the Church as “household of God” are experienced and mediated within this new lineage framework.  Philomena N. Mwaura

Family, Christian Views and Practices of, in African-American Traditions.  The family in African American Christian traditions is an elastic and highly diversified entity that includes nuclear two parent families, extended families, single parent families, and “fictive” families that often incorporate close friends from church or the community who do not have living or close relatives.  The scholar W.E.B. DuBois observed that the origins of the black church (see African* American Churches and Their Theologies) preceded the origin of the black family. This refers to the fact that during slavery* when marriage between black men and women was illegal, the earliest black churches were permitted.  Churches became “extended families” to include and affirm every community member, especially those who had been separated or sold away from their biological kin. 

During freedom, black families achieved high rates of marriage and family stability. This strength was manifest during the Civil* Rights Movement where Dr. Martin Luther King*, Jr. led black church members, both adults and children, in desegregating American society.

Since then, there is urgent concern about the future of black families as rates of marriage decline, divorce rates increase, rates of father absence are high, and the percentage of non-marital births is above 65%. Although the vast majority of African American Christians are Protestant, there are large numbers of black Catholics. Both Protestants and Catholics have focused on strengthening black families.  Among the most contentious issues being actively debated are women’s* ordination and the status of homosexuals* within churches and within the larger matrix of family life. Increasingly, with parental absence, black families are relying on grandmothers as surrogate parents. Black churches support family life through a variety of creative practices including celebrating “Men’s Day,” “Women’s Day,” as well as the cultural acknowledgement of Mother’s* Day and Father’s Day.  Robert M. Franklin

Family, Christian Views and Practices of, in Asia, a social unit through blood or marital ties.  Except in a few predominantly Christian communities (e.g. Northeast India), the Asian Christian family is usually part of a big clan whose members embrace different religions; thus it is oftentimes caught by cultural and religious practices of the prevalent religion, culture, or philosophy (e.g. indigenous religion, Confucianism*, Taoism*, Hinduism*, Buddhism*, Islam, etc.). Such practices include filial piety, respect for (or worship of) ancestors*, general preference for boys, and privileging of boys.  In the very few matrilineal communities found in some indigenous communities of Indonesia*, India* and Bangladesh*, some Christian families may accord certain privileges for girls and women, including ownership of property.  Literal* use of scriptures*, such as the biblical household* codes (e.g. Eph 5:22-33, Col 3:18-22), reinforces patriarchal and hierarchical relations of Asian cultures, religions, and philosophies.  Asian feminist* theologians critique oppressive practices and interpretation of scriptures, and call for the family to model a more egalitarian community, with Christ as head (rather than the husband/father) of the whole Christian family.  Due to migration for economic or political reasons, more occurrences of interracial and interreligious marriages and divorce or legal separation, and the decline in traditional marriages, the Christian family in Asia is changing rapidly.  Hope S. Antone  (See Marriage, in Asia)   

Family, Christian Views and Practices of, in Australia.  In contrast to the nuclear family structures of non-indigenous people in Australia*, in Aboriginal* societies each person identities every person in the group by a relationship term (Classificatory System of Kinship), e.g., a father's brothers are known as fathers and mother's sisters as mothers. Although Aboriginal societies tend to be egalitarian, as an individual identifies all others in the society by a relationship term, a wide range of obligations and rights are established.  Older men and women have authority in their kin group. Women had a degree of autonomy in their sphere of food gathering and preparation and in rituals relating to fertility and nurturing. In traditional education, parents, older siblings, and other relatives passed on their knowledge through training in social relationships, including defining eligible marriage partners. Polygamy was common with men often having two or three wives. 

Early missionaries assumed that their mandate of “Christianizing and civilizing” involved imposing the model of monogamous nuclear families. Men were refused baptism until they restricted themselves to one wife. Some missions relaxed this rule when it was realized that women sent away by their husbands lacked support and protection. Yet the early 1900s statement of a Roman Catholic priest, later Bishop Gsell, was typical: “The nomadic family group is the antithesis of the Christian family.” Many Aboriginal orphans and children of mixed descent were removed from their extended families and found nurture and support in mission homes (e.g., Colebrook, South Australia; Mount Margaret, Western Australia) as the home residents became their new family. 

Some missions supported traditional family structures, as Aboriginal Christians found resonance with Biblical family structures and marriage arrangements. As relationship (walytja) is a central concept in Aboriginal societies, references to God as “father” and Jesus as “elder brother” were soon absorbed into prayer and preaching. The Pitjantjatjara term for Christians is Jesuku walytja - relatives of Jesus. The church is God's extended family in which previous barriers between different Aboriginal groups and between Aborigines and other Australians are broken down. 



In contemporary society many Aboriginal families experience problems as individuals face tensions between traditional kinship obligations and demands of modern political and social roles. Some churches, having apologized for removing Aboriginal children from their families, seek to help Aboriginal families as they adjust to these changes and to contribute to the church’s understanding of family from their own tradition and experience. William H.  Edwards (see also entries on Aborigines and Christianity under Ancestor* Veneration and Anthropology*)  

Family, Christian Views and Practices of, in Latin America.  The family is still viewed as an important institution in Latin American society, despite the multiplicity of contexts (from Argentina* and Chile* to Mexico*, and from Brazil* to Ecuador*) and the repeated claims that it is in crisis.   According to 2000 and 2008 surveys, “traditional families” as conceived in the modern period—married couples (a man and a woman) for whom having children and achieving financial stability are highly important—are still a majority. However, these surveys also show fundamental changes in the way family relations are envisioned.  

For most Latin Americans, the family founded on a married couple should be the cornerstone of society. The State should adopt policies that promote family life as a solution to problems such as youth delinquency, addictions, and violence, and as a factor of social cohesion.  Yet many acknowledge that the quality of family life has deteriorated during the last thirty years, and expect further deterioration in the future.

Recent surveys show that marriage* has lost some of its attraction. The number of married people decreases.  Contributing factors include fear of divorce (which has increased), the workplace demands, economic problems, changes in cultural values, women’s independence and, above all, the sense that living together before getting married is acceptable. Cohabitation as the beginning of a first union has increased sharply in the last decade. For some this shows that the taboo associated with sex has given way to a fear of commitment and of love. Work and personal aspirations are vital concerns in relationships, instead of love. 

Highly-educated young people with good jobs tend to postpone marriage. Then, once men and women have reached a greater psychological and social development, building a stable and healthy relationship is not without difficulties, because each has a more complex life and they must learn to adapt to each other.

The single-parent family (generally a mother and children, but also a father and children) has always existed; yet, according to 2000 and 2008 surveys, this type of family has multiplied (especially among better-off people), mainly because of the number of break-ups and divorces.  One-person homes have also increased (about 8% of the inhabitants of big cities).  Family units tend to fragment. There are also a growing number of unions of divorced men and women who include their children from previous marriage(s) in the new family.  Simultaneously, the importance of the extended family (which upholds traditional values of solidarity for the protection and help of relatives) decreases, though it is still important in lower-class and low-middle class.  

The high level of poverty in Latin America affects families; many poor people cannot afford to marry, and many couples cannot afford to have children and support a family. Relationships within Latin American families change.  Compared to their parents’ generation, men have assumed more responsibilities in child care and household chores, but most domestic work remains the women’s responsibility.   Yet economic and work related conditions often make it difficult for parents to assume their traditional responsibilities toward children—“horizontal children” (because parents just see them in bed) or “orphan children” (due to the long working hours of the parents).  Also surveys show a decrease in the number of children and the postponement of the first child, especially in middle and upper-classes.

The churches respond in three different ways to these cultural changes regarding the concept and sense of family, and especially to the discovery that there are “non-traditional” families and couples in the churches themselves. 

1)  Perplexity. The churches recognize the new realities, but without adopting a critical stance. Often this attitude simply leads to conformity to the new cultural realities, without providing church members any orientation in light of the Christian faith.  

2)  An Integrist* or Fundamentalist* attitude that uses Christian values in a reactionary way, without taking into account social problems and without showing mercy, compassion, and empathy toward those who are struggling in these situations. Some of the Christians who adopt this stance are associated with conservative political groups or movements that advocate discrimination or authoritarian rules.

3)  Biblical and theological reflections taking on the challenges posed by these new social, family, and personal realities.  These reflections lead to an enriched understanding of the family in terms of its cultural essence rather than of unchangeable principles and laws. The Church discovers that its responsibility includes pastoral* care for the family, viewed as a space for the protection, growth, nurturing, and enrichment of life. The Church as family of families (different kinds of families) through its pastoral ministry provides family-counseling for its members, both in good times and in periods of crisis.  The Church can then use its prophetic voice to challenge society to strengthen and enrich those intimate spaces where life takes place and is nurtured—the family in its many forms.  Hugo N. Santos
Family, Christian views and practice of, in North America.   Different religious views and practices of family formation are reflected in North America's demographic patterns. Family relationships that developed among Protestants, Roman Catholics, and Native American and African practitioners of indigenous religions contributed to tensions among different forms of family structure and patterns of hierarchy and equality.


In settling Massachusetts, for example, many families were Puritan and Calvinist, sought freedom to practice their religion, and expected a patriarchal form of family life that exemplified "subordination and equivalence" – a Christian convention established as early as Augustine. As a practical, social matter, women were understood to be subordinate to men, though from a theological standpoint, women were equal to men. "Subordination" reinforced a father's and husband's control over property and inheritance and offered women little recourse in situations of domestic violence. "Equivalence" met practical concerns during the Revolutionary War when women ran farms, dispelled enemies, and were rewarded for their defense of the colonies with control over families and property. 


In California, Roman Catholic, Spanish military explorers sought gold. Armies consisted of single men who intermarried with Native Americans. When, for example, the Spanish intermarried with Pueblos, they encountered matrilineal kinship systems that placed economic power among women and immediate responsibility for offspring with a mother's male relatives, even though children lived with fathers. The power of women in Pueblo families intersected with the reverence for Mary* in Roman Catholic tradition, changing the balance of power between men and women in some southwestern families. 


In New Mexico, family formation was influenced by slaveholding. Some slaveholders perceived their households as "my family, white and black." As in the Greek household, a slaveholder had life-and-death control over slaves. The stability of slave families depended upon the benevolence, wealth, and age of the slaveholder—slave families were disrupted by discipline, sale, or death of owners. Biblical arguments supported and denied such family formation, and slaveholding by prominent religious families contributed to denominational schism in the 19th century. 


In Minnesota Lutheran family and community formation were linked, as entire communities of Scandinavian families relocated together in the Upper Midwest. 


Scholars continue to debate the effects of such historical patterns on the poverty of Native American and African-American families, the "liberal" and "conservative" mentality of regions of the continent, and the support or lack thereof for family public policy in contemporary time. Pamela Couture
Family, Christian Views and Practices of, in Western Europe. The ethical landslide of the 1960s shook up the status quo.  Many people at the bottom of the hierarchical ladder in society and churches became conscious of their personhood and responsibility for their lives. A sense of freedom from traditional norms pervaded all of life, and especially views of family. Tradition as a source of true values lost its self-evidence for more and more people, especially the young, both in society at large, and the churches. There are still traditional Christian families, especially in traditional churches, where the father is the head of the family and the mother the general provider of care. But in Western Europe they are no longer a clear majority. Christian political parties, especially in Roman Catholic countries, as well as leaders of more traditional protestant churches, try to fight this trend, but so far without much success.  


With increased mobility, children generally leave home in their late teens to be independent. Their point of reference becomes youth culture.  The sense of belonging to a family dissolves and is replaced by a group of friends.  When one thinks of ‘a family’ one thinks of parents (often, one parent) with young children.  


In this context, many young Christian people live together and do not marry; they have lost trust in the institution of marriage.  In Western Europe about 1/3 of marriages ends in divorce (Council of Europe statistics). “Better live in love and responsibility for each other without a wedding, than have a sordid divorce.”  Commonly they marry, often in their thirties, when children are planned.  Fertility-manipulation, either to have or not to have children, is generally practised, even when a church prohibits it. Christians generally understand this as part of God’s instruction to be responsible human beings.


Many women do not understand themselves as first defined by family-roles and work outside the home. Slowly men take half of the responsibility for childcare and housekeeping. Many young children are at least part of the week with other children in childcare-centers.


Christians on the whole do not any longer start to think from ‘the family’, but from their individual responsibility and accountability as persons, endowed by God with special gifts. In this individualistic culture the churches give the opportunity to experience community. This community is not imaged as ‘a family’, but rather as another God-given group of friends.   Riet Bons-Storm
Family, in Feminist Theological Perspectives.  Second wave 20th-c European-American feminists, as distinct from earlier movements, identified the family, not just society in general, as the source of women’s oppression. Books, such as Friedan’s The Feminist Mystique and de Beauvoir’s The Second Sex, contested homemaking as exploitative, fought against domestic violence, and pushed for equality in jobs and salary. Christian and Jewish feminists contributed to this development by challenging religious justification for male domination, edicts such as “wives be subject to your husbands” (Eph 5:22; Col 3:18) and views of the order of creation* that placed women and children under men and God.

Divergent understandings of the family, however, marked both secular and religious feminists from the beginning. Liberal, humanist, and individualist feminisms of the 1960s and 1970s criticized the family as an obstacle to women’s fulfillment. In the 1980s, social, radical, gynocentric, and relational feminisms shifted the critique to the wider cultural constructions and suggested that denigration of the female body, procreativity, and maternal thinking was a more fundamental problem. For women of color, the feminist critique of family failed to understand their desires for safe homes, viable jobs for men and women, and protection of children* in a racist* society.

Approaches to the family among religious feminists fall roughly into three groups that correspond to developments in feminist secular theory. Early white feminist* theologians joined the humanist critique of religious norms of male rule and female service. In the 1980s and 1990s, womanist* theologians saw the dismissal of motherhood* and family as problematic and promoted broader norms of community mothering. Evangelical* Protestant and Roman Catholic feminists accepted some secular feminist tenets, such as affirmation of women’s worth or protest about abuse, while reclaiming more explicitly religious mandates about marriage*, responsibility for children*, and social justice*.  

Despite these differences, feminist scholars in religion and theology have made several significant contributions on the family that secular feminists and the general public often overlook. They have critiqued and reconstructed scriptures* and traditions and offered important arguments for radical mutuality and egalitarian relationships in the family, the creation of women and children in God’s image*, and the integral connection between reconstructing the family and reforming society. Bonnie J. Miller-McLemore
Family, Christian Views, under Genocide and Modern Wars.  The modern phenomenon of genocide and the proliferation of wars that specifically or collaterally target noncombatant families challenge traditional conceptions of God's power and justice as well as the notion of suffering as redemptive. Racial and ethno-religious genocides aim to destroy the family as the future of a community: mass rape and mutilation, abduction and enslavement of children as soldiers, and systematic killing and maiming characterize ideologically motivated wars. Such genocidal wars degrade and dehumanize the entire community through extravagant cruelty on women as child-bearers and -rearers.  Traditional theodicy explains such suffering as (1) a chastening for past transgressions, (2) a test that will ultimately strengthen faith, and as (3) redemptive suffering in the larger scheme of Sacred History while asserting God's omnipotence, benevolence and omniscience. However, the logic of theodicy ascribes a higher meaning to senseless suffering and thereby justifies the perpetrators and encourages the submission of victims to degradation and atrocity.  Instead, the Biblical traditions of Lamentations and of protest against God can serve as starting points to develop faithful responses that foster resistance to oppressive ideologies and state-sanctioned cruelty inflicted on entire communities.  Katharina Von Kellenbach
Family, Christian Views of, and Non-Heterosexual Two Parent Families.   Christian conservatives are alarmed by the heightened visibility and cultural acceptance of families headed by same-sex couples, the legalization of civil marriage* for same-sex couples in several countries (Canada, Belgium, the Netherlands, Spain, part of the USA), and the movement within various religious traditions to bless same-sex unions.   Traditionalists insist that the practice of non-marital sex, including homoerotic intimacy, is not biblically authorized and threatens personal and social well-being.  Progressives, welcome non-heterosexuals fully into the life and leadership of the church, support their civil and human rights, including the freedom to marry, and call for a reformation of Christian sexual ethics in light of the biblical mandate to seek justice for the marginalized.
Christian conflict about sexuality, marriage, and family is nothing new.  Protestant reformers* challenged the Catholic ban on married clergy and allowed divorce* with the possibility of remarriage, but without reversing the tradition’s sex-negativity and patriarchal bias.  They elevated a male-dominant model of marriage, restricted sexual activity to procreative activity between married spouses, and expected all eligible adults to marry and form families.

Within contemporary Christianity sharp divisions have surfaced about women’s power and roles, the acceptability of diverse sexualities, including homosexuality, bisexuality, and transgenderism, and the authority and sources for revising Christian sexual and family ethics.  Opponents of same-sex marriage idealize a nineteenth-century, western middle-class nuclear family as the Christian norm, arguing that marriage as an immutable God-given institution is heterosexual for the purpose of rearing children, moral and  complete because it brings together two sexually differentiated persons into a complementary union of “opposites.”   In contrast, progressives view marriage and family as changing institutions.  Seeking to transform the anti-sex and patriarchal biases of Christian traditions, they argue for a relational ethic focused not on identity, but on moral conduct and the character of relationships.  Emphasizing the unitive rather than procreative purpose of marriage, they conclude that same-sex couples can fulfill the requirements of committed love and mutual care that marriage promises, and they invoke Jesus’ non-conventional attitude toward family and community as warrant for their stance.

This debate poses questions about the respective role of church and state in family life and whether the marital family should be privileged over other kinds of intimate association.  It challenges Christians to consider whether faithfulness requires standing in continuity or discontinuity with their tradition when it comes to sexuality and relational justice.   Marvin M. Ellison
Families, Christian Views of, and Substitute Families in Squatter Camps.  Substitute families are persons not necessarily related by blood who form a family system, by choice, for mutual protection and sustenance. Roles and structures within these families usually attempt to mirror local social and religious ideals. Un-accompanied children, the elderly and women displaced by economic, natural, or political disaster and/or violence especially benefit from these relationships. 

Massive squatter camps, unsanctioned by local government or international agencies, are often located in two-thirds world countries (Latin America, Africa) where notions of family are influenced by Catholicism and/or Evangelical Protestantism, and also found in (Western) Europe, the Pacific, and Asia.  While reflecting the Gospel imperative to protect the vulnerable (James 1:27, Matt 25:40) substitute families usually portray the Pauline tradition of male hierarchy (Eph 5:23). Female autonomy as head of household, though, is common and accepted in regions prone to war and political instability (Ruth 1).  

Traditional Christian views of procreation as the central purpose for family (Gen 1:28) conflict with the need for economic sustainability and health/disease control through limitation of offspring within substitute families. For unaccompanied children, adoption threatens links to blood kin, potentially violating the Christian ethic of care for one’s family (I Tim 5:8).  M. Jan Holton
